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Namyana Smaranas by 
His Holiness Sri Sri Rangapriya Mabadesikan 
eflfndW H6£R|<*>KI ^T: 

Sri Ranges Mabaprabhave Namah 

(Benediction by His Holiness Sri Sri Rangapriya 
Mabadesikan) 

It is well-known that Vedanta is the finest flower of 
Indian thought. Other systems of Philosophy - they say - 
become silenced on hearing the roar of the Vedanta - Lion. 
This does not mean that Vedanta is not indebted to other 
systems of philosophy. In fact, the logic of the Nyaya 
Vaisheshika and the Mimamsa, and the philosophy and 
meditational methods of Sankhya Yoga, go a long way in 
the formation of the Vedanta system. It only means that in 
philosophical conclusions, the verdict is that of the Vedanta 
system. 

Among the three important schools of Vedanta 
namely, the Advaita, Visisthadvaita and Dwaita, the 
Visisthadvaita expounded by Bhagavan Ramanuja - in the 
line of tradition set by Nathamuni and Yamuna Muni - and 
developed and defended with all the fire and strength of 
their souls by Masters like Parasara Bhatta, Sudarsana Suri 
and Vedanta Desika, has certain special features satisfying 
both the intellect and the spirit. These features have been 
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enumerated by Sri Vedanta Desika in the concluding part 
of his magnum opus namely 'Tattva Mukta Kalapa" 



(This Visithadvaita Darshana is competent to dispel 
all darkness - declares the reverred Acharya). 

While interpreting the scriptures, it gives equal 
importance to both the dualistic and non-dualistic texts and 
draws out satisfactory conclusions. It is based upon 
"Prasthana-traya" viz. the Upanisahds and the Brahma Sutra 
and the Bhagavad Gita, and in addition draws inspiration 
from Bhagavat Sastra (Pancharatra Agama) and the most 
moving mystic utterances of the Alwars. 

Vedanta Vidwan, Dr. N.S. Anantarangachar, who has 
spent the. major part of his blessed lifetime for writing and 
teaching of the above system is presenting here two 
invaluable books related to it. The first is the English 
translation of Acharya Sri Ramanuja's Vedanta Deepa and 
the second, author's own original writing - a thesis which 
brought him doctorate. The writing is called "The 
Philosophy of Sadhana in Visistadwaita. 

The Vedanta Deepa was written by Acharya Ramanuja 
as a short version of his masterly work "Sri Bhashya" 
intended to enable students to understand with appreciation 
and remember the main teachings of the Sri Bhashya text. 



Men of light and learning appreciate really the 
synthetic and analytical study of a system. Dr. 
Anantarangachar's translation is simple and lucid, and when 
he finds a Sanskrit word defying all attempts at correct 
translation, he rightly puts the Sanskrit word itself and 
describes its import in the footnote. The learned author's 
introduction and the section called "Author's Submission" 
and the summary of the "adhikaranas" towards the end of 
the book, are invaluable. He leaves no stone unturned to 
make the difficult text understood. 

"The philosophy of Sadhana in Visistadwaita" has all 
the valuable features of a learned work, and is prefaced by 
the erudite scholar, Professor S.S. Raghavachar. As a 
preamble to the subject under consideration, he describes 
the triangle of Sadhaka, Sadhya and Sadhana and deals in 
detail about the means of salvation called Jnana Yoga, 
Bhakti Yoga, Karma Yoga and "Prapatti Yoga" as the 
crowning point of all these. He shows that these yogas do 
not have water-tight compartments, as all of them lead to 
the same goal of salvation direcdy or indirectly and are left 

to the choices of aspirants of different tastes. "Wl-ll 

The famous means Jnana 
Yoga and Karma Yoga merge in either Bhakti or Prapatti. 
Prapatti both as a necessary auxiliary to Bhakti Yoga, and 
also as an independent means, leads to salvation and hence 
the teaching that God does not give salvation to those who 
do not surrender to Him by means of Prapatti Yoga" 

There is a misconception that a "Papanna" (one who 
has surrendered to God) has no "Sadhana" at all to practise. 
He lives as an easy going lotous - eater with faith in the 
"Saving Nature of God". That this is contrary to truth is 



vm 


shown by describing his threefold duties - Purva Kritya 
(acquisition of "tattva - jnana" before hand), Tatkala Kritya 
(duties at the time of Prapatti) and Uttara Kritya (duties 
after udergoing initiation of Prapatti). 

The meaning of Prapatti, its synonyms, and varieties 
and virtues necessary to become a "Prapanna" have been 
setforth in detail. All the objections against Prapatti as an 
independent means to salvation, have been effectively 
answered. It has been rightly declared that Prapatti as a 
direct or indirect means to salvation, has been accepted not 
only by other schools of Vedanta but also by non-Vedic 

religious systems. “HKIdU|d><?u| IHd 

(Sri Shankaracharya) ^, m, TO*T53lft” 

(Sri Buddha) 

The history of the doctrine of Prapatti before and after 
Ramanuja and the epistemology of the Visishtadvaita 
system provided in the thesis are valuable matters useful 
for both the learned and the layman. 

That Dr. Anantarangachar has undertaken and 
finished the publication of the valuable matter in his ripe 

old age shows his faithfulness to the mission 
fto^l 

Narayana-Smaranas to the learned and devoted author 
and his family. 

Narayana Narayana Narayana 
Sri Sri Rangapriya Sri Srih 

Chaitrasuddha 

Chaturdasi 

Budhavaasara 

12-4-2006 



Foreword to the First Edition 
by Prof. S.S. Raghavacbar 


I am glad that Dr. N.S. Anantha Rangachar's learned 
work on the Philosophy of Sadhana according to 
Visistadvaita is being published by the University of 
Mysore. The scholarly treatise presents the distinctive 
metaphysical standpoint of Ramanuja's School of Vedanta 
and offers a fairly elaborate exposition of the philosophy of 
sadhana grounded on that standpoint. The learned author 
closely follows the authoritative formulation of the tenets 
of the system of Vedanta Desika. It is good that Research 
on Visistadvaita has passed beyond the stage of rough 
generalizations and is entering into intense consideration 
of the basic writings of the master-minds. Visistadvaita, 
like the other great schools of vedanta, is a highly critical 
and self-conscious system and proceeds on systematic lines 
of investigation. On the one hand, it works out a devoted 
interpretation of the authentic message of the upanisads, 
the Brahma-Sutras and the Gita and presents, on the other, 
the resulting doctrines in the plane of pure philosophy, 
employing all the resources of philosophic reason, with a 
complete dialectical self-vinidication in relation to 
competing philosophical systems. If Ramanuja represents 
the wholeness of vision characteristic of the movement, 
Vedanta Desika articulates the technical details with 
matchless insight and precision. It is good that we are 
introduced in the present treatise to the inner working of 
this philosophical movement. 

In metaphysics, the position of Ramanuja is clear and 
distinct. For him the ultimate Reality is Brahman 
transcending and comprehending the finite reals. It is 
monism not depending on the controversial doctrine of 
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illusionism. Brahman, on this stand point, is the supreme 
one, appropriating the finite many, as its adjectival powers 
or modes. We have here the non-dualism of comprehension 
as opposed to that of cancellation. In the realm of creative 
and purposeful living, the doctrine propounds the two-fold 
programme of Bhakti and Prapatti. Even as Brahman does 
not cancel but fulfils the finite, Bhakti does not cancel the 
intellectual and moral values but conserves and perfects 
them in the supreme ardour and rapture of love. It marks 
the completion of Jnana and Karma and unifies them in 
the enlightened and dynamic ecstacy of adoration. Bhakti 
is the principle of integration within the finite soul and also 
the principle that integrates the finite soul with the 
supreme reality. Bhakti is the aspiration of the whole soul 
after the whole of the Divine Reality. There is nothing in 
this philosophic doctrine of Bhakti to make it just a 
concession to the soft-minded. It is a joyous ascent in love 
beyond the planes of mere knowledge and action. This 
heightened conception of Bhakti is a distinctive 
contribution of Rajanuja and his School of thought. 

Dr. Anantha Rangachar does well in interpreting the 
full meaning of Prapatti. He rightly brings out the role of 
self-surrender even in Atheistic cults like Buddhims and its 
sway over the Vedantic Schools, whether Absolutistic or 
Theistic is well-known. But the speciality in the 
Visistadvaitic treatment lies in working out a complete 
explanation of prapatti and all its elements and aspects with 
technical thoroughness and in according to it the status of 
an all-sufficing pathway to Moksa. Vedanta Desika's great 
work, Rahasya Traya-Sara, is devoted to this theme and it 
constitutes the classic on the subject. Prapatti is the 
meeting-point of human effort and Divine grace and it is 
the point at which human effort exhausts and completes 



itself, as it were, in transferring its burdens and 
responsibilities to Divine grace. This decisive act of 
"unburdening" furnishes the much-awaited occasion for the 
unimpeded actualization of grace. The redemptive power 
of God held in reserve in a state of potentiality as long as 
the finite will works in egoistic self-reliance, is released into 
fullness of operation in response to, and fulfillment of, self- 
surrender on the part of the devotee. What finally 
effectuates human emancipation is certainly Divine Grace 
and that it awaits man's self-surrender for that purpose 
shows that the Divine scheme is a fulfillment and not a 
violation of the autonomy of the finite spirit. We have here 
a profound reconciliation of effort and grace. It is good 
that we have in this treatise a scholarly and well-thought- 
out statement of the fundamentals of Sadhana as conceived 
by the great Acharyas of the Sri-Vaisnava tradition 

S.S. Raghavachar 
Professor and Head of the 
Mysore Department of Philosophy 

10-1-1968 University of Mysore, Mysore 
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INTRODUCTION 


Sadhana is a means to an end which is etymologically 
explained as 'sadhyate Anena ithi Sadhanam'. This 
essentially presupposes two factors viz., the Sadhaka and 
the Sadhya as it is related to both. Sadhana is in fact a 
bipolar process which unites the aspirant with the goal of 
his aspiration. 

A prior knowledge of the nature of the Sadhaka as 
well as the Sadhya is essential for any type of Sadhana to 
be possible, for, this becomes meaningless without either 
an aspirant or an end. Though the word Sadhana has a 
very wide connotation and implies all kinds of means for 
attainment of all types of aspirations both worldly and 
spiritual, we restrict its connotation in these sections only 
to means for achieving spiritual perfection. The different 
systems of philosophy have prescribed different means for 
attainment of spiritual perfection and these vary sometimes 
from person to person according to their mental and 
spiritual attainments. The different schools of Vedanta have 
expounded the philosophy of Sadhana in their own 
characteristic way and prescribed either karma or 
knowledge, .devotion or self-surrender as the case may be, 
as the means for perfection and it is the purpose of this 
thesis to deal with the philosophy of Sadhana in 
vifcistadvaita with particular reference to Vedanta Desika. 

Sfidhana related to S&dhaka and the S&dhya: 

When we think of Sadhana we are confronted with a 
number of intricate and complicated problems. Who is to 
be an aspirant and why? What is his- innate nature? Where 
is the need for any Sadhana at all? What ill would befall 
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man if he would turn away from Sadhana? What would he 
hope to gain by this? If he has to gain his end what should 
he do? What kind of Sadhana should he choose? The above 
problems are significant as they probe into the being of 
our being and urge us to take to some Sadhana or other to 
gain our goal of life according to our dispositions and faith. 

The entire humanity 1 is meant for Sadhana as the 
animal world bereft of rationality is beyond its purview. 
The theory of evolution both ancient and modern acclaims 
the human being as the finest product of creation endowed 
richly with an enormous power of thought and deed that 
could be directed towards the attainment of perfection. 
Man is not a mere compound of certain elements that 
appears by chance at certain times and disappears at certain 
other times without a permanent phase. Man has been the 
subject of study and speculation from very early times and 
sages with wisdom have arrived at the fundamental truth 
that he is an eternal principle different and distinct from 
matter. This revelation of the eternality of the self is the 
fulcrum on which the entire superstructure of Sadhana 
rests. So the psychology of the Jlva has to be studied and 
his relationship with the Universe has to be understood. Is 
the Jlva self explanatory? Is he himself the creator of the 
Universe? Or is there an all-powerful, all-knowing blissful 
creator other than the Jiva? If so how is the Jlva related to 
that all-creator? Is he one with him or different from him? 
What is the nature of matter and why is the Jlva connected 
with matter? And when can the Jlva severe his connection 
with matter and how? 


Only when answers to these questions are understood, 
the Jiva comes to realize his status in the Universe as well 
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as the goal he has to attain. Nachiketus was in fact worried 
with only these three problems namely that of the 
Universal being, that of the aspirant and that of the means 
and he was instructed into this triple philosophy of the end, 
the way and the reality 2 by the God of Death. The 
philosophy of Sadhana therefore centres round the Sadhaka 
or the finite self related to the Sadhva or the Universal 
self. Savants of the past therefore urged all the aspirants to 
get a thorough knowledge of five factors which were 
implied in the above three before taking up to any 
Sadhana 3 . They are as follows: 

1. The nature of Brahman who is to be attained. 

2. The nature of the individual self who has to attain 
Brahman; 

3. The means of attaining Brahman. 

4. The fruit of attaining Brahman or the Summum 
Bonum. 

5. The obstructions for die attainment of Brahman. 

The ontological position of the Sftdhaka in the school 
of Vi6i$tadvaita 

The individual self happens to be the Sadhaka and the 
ontological position of this soul must be first of all 
ascertained before contemplating anything about Sadhana. 

The philosophy of Ramanuja advocates the unity of 
Reality though the world of matter and finite selves are 
also admitted as a part of Reality. This concept of 
visistadvaitam is outstanding and comprehensive. This does 
not strictly signify the notion of the qualified monism nor 
docs this harmonise the claims of monism and dualism. 
On the other hand this philosophy strongly supports and 
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advocates monism only instead of a plurality of Reality. But 
the Absolute of Visistadvaitam is characterised by its 
attributes of the sentient and the non-sentient unlike that 
of the undifferentiated Brahman of Advaita. Desika affirms 
that the study of vedantic reality as tarn relates to only 
one Absolute, the, Brahman characterised by its modal 
expressions of the chit and the achit. 


ychK i u ii xt 
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These two entities namely the chit and the achit are 
real, mutually different and also different from the 
Supreme Reality. These two entities constitute the cosmos 
and though these are different from Brahman they have no 
separate existence as they form never-to-be separable 
attributes of that Transcendental Reality that manifests it 
self in them. No attribute can exist independent of the 
substratum. So they form one with their substratum though 
they are not identical with it. According to this relationship 
of Aprithaksiddha viSeshana the Reality is one and 
indivisible though it is qualified by plurality. 


The philosophers of the monistic schools of thought 
posit non-difference between the attribute and the 
substratum and explain away the world of differences in 
different ways. Bhartrprapancha propagates avasthavada 
and declares the universe as an avastha or state of Brahman 
whereas Bhaskara follows the vikaravada and holds the 
world as the result of Brahma Parinama. Yadavaprakasa on 
the other hand favours Saktivada and affirms that the world 
is the result of the effect of divine power. All these theories 
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viz., the avasthavada, vikaravada and iaktivada are 
summarily rejected by Sankaracharya as ’fictitious 
constructions' and he, following the vivartavada, concludes 
that only undifferentiated consciousness is the Absolute 
Reality whereas the world of differences is unreal being 
phenomenal. These vedantic teachers have arrived at 
monism by means of Swarupaikya. But Ramanujacharya 
comes to the conclusion of one Supreme Reality on 
different grounds of visistaikya 4 . 'Brahman is qualified by 
plurality but is not itself plural' 5 . The individual selves as 
well as matter, though really different from Brahman, the 
Supreme self, form one with it being its attributes. 
Ramanuja explains the relationship of the world with 
Brahman in a realistic way following the parishkrita 
saktivada according to which the chit and the achit are 
admitted as the sakti of the Supreme or attributes 
inseparable and powerful of action. 6 

The physical universe subject to mutation as well as 
the finite selves that depend upon various conditions are 
not all-explanatory for they are not the creators of the 
world. Though the finite selves qualified by matter have 
substantive being they have no independent existence as 
they form the prakaras or attributes of the Supreme. The 
Supreme Being is the prakarin of all other entities and is 
always characterised by them. The Absolute of Visistadvaita 
is not a sum-total of adjectives but a unity of Brahman in 
and through the multiplicity of the sentient and the non- 
sentient. The existence of only one Supreme Entity 
qualified by the chit and the achit is affirmed in this school 
unlike the undifferentiated Supreme of Advaita and so this. 
system is rightly described by some as 'Realistic Monism'. 
This concept of Visistadwaitam which admits the reality of 
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the individual souls as well as matter thoroughly dependent 
upon, and subservient to, the Supreme satisfies the tests of 
logical consistency as well as the emotional and spiritual 
yearnings of the seekers after truth. 

The school of Advaita negates the world of differences 
as unreal explaining it as a result of nescience and confirms 
non-difference as the Reality. Bhaskara also postulates that 
only non-difference is the reality whereas the universe is 
explained as due to a real limiting adjunct. Though Yadava 
Prakasa explains the universe of differences as vyakti- 
lakshana it is his conclusion that the Reality is non- 
difference (Saktilakshana). All these schools of thought 
give primary importance to non-difference whereas the 
phenomenon of difference is explained away as secondary. 
But contrary to all these Ramanuja affirms on one hand 
the difference in the characteristics of the three entities and 
on the other non-difference in the Reality-in-unity. 

Thus the philosophy of Ramanuja is established in die 
central thought that Brahman is the ground of all existence 
and that all other entities exist to glorify it. Ramanuja 
insists on the validity of all the Upani&hads, without any 
distinction of primary or secondary texts, as in some 
schools, and strikes out a unique path of interpretation 
based on the authority of timeless tradition. 

The theories of prakara-prakari bhava, samanadhi- 
karanya and satkarya vada are enunciated by Ramanuja 
who formulates a significant interpretation of the 
apparently divergent texts without harming anyone of 
them. All kinds of scriptural announcements declaring 
unity and plurality become compatible and meaningful 
according to this interpretation instead of becoming 
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contradictory. The Upanishadic statements that are 
analytical, explanatory and synthetic in nature strongly 
point out to the only one conclusion of the Unity of Reality 
according to this way of interpretation. The analytical 
statements pronounce that Brahman transcends the physical 
nature as well as individual souls. These declare Brahman 
as changeless, supreme and perfect. The explanatory 
pronouncements maintain that Brahman is the inner ruler 
of the Universe and that it Is the immanent principle that 
holds and sustains the world of nature and finite selves 
together. The synthetic texts affirm that Brahman is the 
only Reality and all others exist to glorify it. All these 
different types of scriptural statements cannot be given 
primary and equal importance in any other mode of 
interpretation. Ramanuja has struck a unique path of 
synthesis by means of which all scriptural statements 
become equally significant. The empirical world of matter 
and finite selves form real modes of the Supreme Reality 
being inseparably related to it as its attributes and signify 
the Universal monad. The sadvidya which declares that the 
Supreme was one without a second before creation implies 
that even at that stage Brahman was characterised by .the 
chit and the achit in the subtle form. Creation is nothing 
but manifestation of Brahman in the chit and the achit of 
the gross state. The world of matter and selves was existing 
one with Brahman even before creation of this world of 
names and forms. Then it was in a subtle form and was 
not possible of being analysed as there was no 
differentiation of names and forms. This differentiation of 
names and forms was assumed after creation when this 
world of matter and selves became distinguishable in name 
and form. The chit and the achit existed as a part of Reality 
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in the causal stage as they exist as part of Reality in the 
state of effect. In creation it is only matter and the self that 
undergo any change but never the cosmic principle, the 
Absolute Reality. These two entities namely the chit and 
the achit are adjectival in nature and characterise Brahman 
both in the primordial and the consequent stages. That is 
why Reality is declared as the one Absolute characterised 
by the chit and the achit. The truths of Visistadvaita 
admitting the unity of Reality without discarding the 
empirical world are fully supported by the scriptures in 
their entirety. 

It is against this background that we now speculate 
about the nature and efficacy of Sadhana. Sadhana is 
possible and even significant in this school as the reality of 
the Sadhaka and the Sadhya is well affirmed. The finite 
selves who are labouring under the real disadvantage and 
handicap of Avidya karma are subject to a real state of 
degradation, from which they have to extricate themselves 
to attain their original status. 

The finite self has lost its native state of consciousness 
due to the beginningless karma of its own by means of 
which it has bound itself down to samsara. The state of 
bondage is a state of reality and involves unhappiness and 
misery of rebirth. To get rid of this miserable plight and to 
attain the state of liberation, when only the finite self can 
enjoy the illimitable joy of Divine experience, it has to 
follow some discipline. The goal he has to attain is also a 
perfect or a positive reality which he can achieve only by 
individual personal effort. The Sadhaka and the Sadhya are 
both positive realities and have factual value on account of 
which the philosophy of Sadhana has a deeper meaning and 
purpose in this school. 
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The nature of the individual self, the Sadhaka, is taken 
for consideration in the first section and the nature of 
Brahman, the Sadhya, is dealt with in the next section 
whereas the means of attaining Brahman, the Sadhanas, 
are detailed in the third section, as expounded by Vedanta 
Desika, the foremost of the exponents of Ramanuja. 
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THE SAD HAKA 


As described above the Sadhaka, the finite self, is a 
real entity and never a fictitious construction. The correct 
term used to denote this knowing principle is Atman 
meaning one who attains, completely rules over, supports 
and uses his body for his own satisfaction. The finite selves 
are infinite in number according to Ramanuja, and they arc 
different from matter on the one hand and the Supreme 
Being on the other. These individual selves are many, 
eternal, self-luminous, very minute and of a blissful nature. 
The finite selves are substantive consciousness and are 
qualified by attributive consciousness. They are different 
and distinct from the body, the sense organs, the mind, the 
vital airs and the attributive consciousness and are entirely 
supported, controlled and used by the Supreme, only for 
His satisfaction. 

The great Yamunacharya in his Siddhithrayam has 
propounded the distinguishing attributes of the Atman as 
follows : 

oni'fl II p. 11 

Let us now study the significance of this statement in 
greater detail. 

The self is different from the body : 

The Charvaka materialists argue that there is no 
different entity as the 'self other than the body. They argue 
that, as the body is the aggregate of the several parts 
chaitanya or consciousness might be attributed either to any 
one of them or to each and everyone of them 1 . This 
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viewpoint is not tenable as 'Selfhood' cannot be attributed 
to any one or all of the Avayavas or parts of the physical 
organisms for many incompatibilities ensue from it. It 
cannot be admitted that there are a number of 'selves' 
motivating and guiding the body. In our experience we find 
that there is unity in our body and never disunity. This kind 
of unity of purpose and action is impossible if there were a 
number of souls in a single body . 2 Nor can we admit that 
any one of these avayavas or component parts of the 
physical body is the self, for the mere reason that on the 
loss of that particular'part, the body would become soulless. 
Even if any part of the body is lost the recognition of the 
type of, 'He I am' continues and this would be impossible 
if the part happened to be the soul. 

Mcgfi l jHfoW ; 'BTTo^ f P 71 

Many of the avayavas of the body are being lost but 
yet the memory of the past continues which would be 
impossible had the parts themselves been the self. 

*T.fa. P 71 

What had been experienced by this body before should 
as a rule never be possible to be remembered after the loss 
of any avayava in the case of the avayava being the self. 
But this also is against all experience. Moreover no avayava 
or part of the body can ever conceive of itself as T and so 
the cognition of the self as T would be impossible. Least 
can that avayava think of others as 'mine'. In addition to 
this if a particular part of the body is accepted as the self 
then it results in its non-cognition of pleasure or pain 
experienced in other parts. This also is against all 
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experience. So it is inevitable to admit that the self is 
different from the body. The self shines forth different 
from the body as experienced in our daily transactions like 
'my hand', 'my head', 'my legs', etc., which implies 
difference between the 'I' and the 'mine'. So the self is 
different from the body and there is only one single self in 
each body . 3 

Nor can it be argued that the chaitanya exists in the 
avayavasamudaya or aggregate of the parts for all 
aggregates that have form are cognised by the external 
sense organs and form inert matter just like a jar . 4 If the 
soul is admitted to be the complete aggregate of the 
avayavas or sampurnavayava samudaya then it results in 
athiprasanga such as the necessity of chaitanya being absent 
from a body in which a finger or any minute part is lost. 
But this is far from human experience. Even the theory 
that consciousness is found in the avayavi or the whole 
quite different from its component parts is erroneous for 
strictly speaking there is not a distinct object like 'avayavi 
different from 'the avayavas. The Charvakas or materialists 
admit that the cluster of thrasarenus themselves transform 
into various objects of the universe and never agree that an 
Avayavi or a whole exists apart from the avayavas or parts. 
Even granting the existence of an avayavi formed of the 
avayavas and different from them, that avayavi or whole 
cannot be composed of the qualities different from those 
found in the parts. Only the qualities found in the parts 
may be found in the whole. Chaitanya or consciousness can 
nevertheless be admitted even in the parts lest the same 
incompatibilities pointed out before creep in again. It may 
be further argued that there is no restriction that the 
qualities of the cause alone be found in the effect. The 
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Nayyayikas speak of pitarapakaprakriya. The black 
coloured mud is shaped into a jar and burnt in fire. When 
it is taken out of the fire it becomes red. This redness in 
the jar never existed in the clod of mud and likewise 
consciousness not found in the avayavas might be found in 
the avayavi due to the parinama viSesha. But the above 
argument is fallacious. For the transformations due to 
pakavisesa happen not only to the avayavi but also in the 
component parts. The parts of the jar attain that redness 
and result in the redness of the jar. Similarly consciousness 
ought to come there in the avayavas if it is to be found in 
the avayavi and so this argument falls flat. Consciousness 
cannot be produced by the aggregate of avayavas without 
its existence in the component parts and the contrary cannot 
be established by the analogy of the exhilerating power in 
wine due to the combination of the several ingredients for 
such power is bound to result even in the component parts 
just like that of form, taste, smell or touch. A piece of cloth 
woven by threads of different colours has not a form 
different from that of those threads. A mango fruit has not 
a taste different from that of sweetness or sourness found 
in its parts. Similarly the madasakti of the wine has been 
produced only after it was produced in its parts, the 
ingredients. So the defects pointed out before cannot be 
escaped . 5 

Our day to day experience about the consciousness of 
the T cannot be doubted. This T is involved even in that 
doubting. The physical organism can neither collectively 
nor singly constitute the T, who is the knowing, doing and 
feeling self. It may be further argued thus: If the subjective 
state of the consciousness cannot be attained by the 
samudaya or collection of the avavavas it might be possible 
in a particular object (a product) resulting our of the five 
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elements and the same Bhutavayavavisesa might be 
designated as the Atman. This dhatuvisesa which is the 
parinama of the five elements might be admitted to be 
atomic in nature and residing in a particular parr of the 
body. The capacity to move within the body at the 
maximum speed can also be admitted to this dhatuvisesa 
as the Nayyayikas do Sighrasancharitva to the mind. So 
there will be no incompatibility for experiencing the 
pleasure or pain of the different parts at the same time. If 
the Atman is desired to assume proportions equal to that 
of the body the same kind of sthayitva can be attributed to 
this dhatuvisesa only. So why not an uncommon dhatuvisesa 
of the above description be the atman? 

The above argument has partially conceded to the 
objections raised, as an Atman distinct and different from 
the body is anyhow admitted though 'jnananandatmakatva' 
is denied to it. This view is in the aspect of acceptance of a 
distinct atman transcending the body, orthodox whereas it 
is not so in the other aspect of affirming its 
'Bhoutikadhatuvisesatmakatva'. Accepting the atman to be 
different from the body is just enough to establish its 
eternity and other attributes of consciousness and 
blissfulness. Such an atman who is super-physical is bound 
to be eternal and blissful for the mere reason that he, by 
nature, transcends the non-eternal physical body. So the self 
cannot be considered to be a mere dhatuvisesha or a 
product of the five elements in the body without accepting 
eternalitv and blissfulness, which in the ultimate analysis 
amounts to the concept of Atman propounded by the 
scriptures. 
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Moreover the physical body and the self are quite 
distinct and impossible of identity. The statements like 
'sthuloham krisoham' are made only on account of the 
association of the self with nature and the T here is used 
for the body only in an indicator}' sense as even at the time 
of making this statement some inner principle other than 
the body is implied. 

oqdj i m i 

. 3Tifl 

^Tyf»)|<*>l I fe.3. P -15 

The soul is the ’pratyak' principle which is self- 
luminous whereas the body is the 'parak' or known entity. 
These two ought to be two different entities. 

*3 T? •iichi I 

||* ffc.iT. P 13 

Even according to the Sankhya theory the 'self is 
different from the body as pointed out in the following 
karika by Yamunacharya: 

‘3mTTsf WH I rMH* 3TTrm^5^T63 ^!Rrf: I 

gjyftcHrMtft: \\* fa/?. P 16 

Thus it becomes established that the self is a different 
and distinct entity from the body. 6 

The self is different from the sense organs : 

There is another school of thought that identifies the 
self with the sense organs (external). Their argument is as 
follows: "Let the sense organs themselves be the self. We 
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admit that the body cannot be the self for consciousness is 
not found in the body during deep sleep which, on the other 
hand, ought to have been manifest at all times of its 
existence, if it were the soul. But this trouble does not arise 
with the sense organs. Consciousness exists during the 
waking state when all sense organs are active and it does 
manifest at the time of susupti, when the sense organs go 
to rest. Each and every sense organ functions in a particular 
way. causing knowledge and it would not be proper to 
postulate a different entity other than these sense organs 
as atman to account for that knowledge." 

This argument is unsound. The knowing principle or 
jnata must be different from the several sense organs 
through which he gets knowledge of the external world. 
Those sense organs themselves, which are the channels of 
knowledge cannot be the knowers. The sense organs are 
many and it results in the establishment of many souls in 
each body which leads to mutual conflict. The whole body 
with its set of sense organs functions as a unit without any 
mutual conflict and this is possible only if all these are 
simultaneously subservient to one single soul who presides 
over the body. This indriyatmavada is to be discarded as it 
leads to a situation of accepting a number of selves for each 
body. One of the sense organs cannot be the soul for there 
is no such rule designating one of them as such. There is 
another trouble. Every sense organ has a distinct function 
to do. The eye sees, the ear hears, the tongue tastes, and 
the hand touches. Each one of these cannot be the self. If 
the eye is the self it can only see but cannot hear, touch, 
smell or taste. But it is our common experience that the 
same self who sees also hears, touches, smells and tastes. 
This common experience shows that there is a single self 
in each body, distinct from the sense organs and who 
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happens to be the locus or substratum of all kinds of 
knowledge caused by the several sense organs. 7 It is 
essential to admit that the self is distinct from all the sense 
organs for another reason, namely one remembers all 
things experienced by one through different sense organs 
and this is not possible in the case of any sense organ being 
the self. The cognition of the type 'I cognise all things 
through my sense organs' happens to all. The T here is the 
knowing principle or subject and is the kartrkaraka. 'All 
things' is the object of cognition and happens to be the 
Karmakaraka. The term 'through the sense organs' in the 
above sentence points out the instrument through which 
such cognition is possible. The karmakaraka and the 
karanakaraka are evidently different from the kartrkaraka 
and so the sense organs are bound to be different from the 
self or the subject. 

Can the group of sense organs be called the self ? No. 
This is impossible for we do not experience a thing by all 
the five sense organs collectively. In that case the loss of 
one sense organ will have to result in death. If the sense 
organs constitute the self then the remembrance of the 
former experiences caused by such sense organs as have 
been lost subsequently cannot occur. 8 The collectivity of 
indriyas cannot be designated as atman for the concept of 
T is impossible in such collection. 9 Moreover everyone 
admits that the self experiences dreams in sleep; During 
sleep all the external sense organs as well as the body rest 
in inaction and are incapable of seeing a dream. The jagrat 
iareera or the waking body is not at all cognized as "1" in 
the sleep. If at all it is cognized it is cognized as 'idarri or 
this. So neither the body nor the external sense organs are 
capable of seeing a dream. So we have to arrive at the 
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inevitable conclusion that the self is distinct and different 
from the body as well as the sense organs. The statements 
'sakaloham' and 'vikaloham' made to signify the perfect or 
imperfect conditions of the sense organs do not prove the 
selfhood' of the sense organs. This is either due to illusion 
or on account of the intention of mentioning one's 
association with perfect or imperfect sense organs. 


31 l r*Hl ^ oAHfrh I 3TcT 
^ ^ (cichwl^g 

The self is different from the mind: 


Next, the mentalist argues that the mind itself is the 
soul for all psychic experiences would end in confusion had 
it not been for the scientific unity of the mind. Each 
external sense organ having a special function cannot be 
held responsible for unity of experience and so cannot 
constitute the self. But the mind is not so. The mind is said 
to be the motivating principle of all sense organs and is 
also experienced as such. The mind is one and capable of 
experiencing all things through all the other sense organs 
and this unity is implied in all experience. All the sensations 
are associated with the mind which is capable of memory 
or recognition even after the loss of any sense organ as it is 
eternal. So it is the contention of the mentalist that the 
mind alone is the self. 10 


The above theory is incorrect as the mind is only an 
instrument of knowledge. 11 The mind is proved by either 
inference or by the scriptures and these that prove its 
existence also prove its nature of being an instrument or 
katana. The mind and the unfolding of its activities relate 
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to the dharmabhGtajnanam or attributive consciousness of 
the self or Jiva. So the mind cannot be the Jiva itself. The 
scripture 'manasa hyeva pafyati' proves that mind is only 
an instrument through which the Jiva gains knowledge. 
'Psychology without a psyche or soul is inconceivable'. 12 . 
The mind is admitted as a cognitive sense organ 
responsible for causing us knowledge of all kinds of objects 
external and internal. Knowledge of external objects is 
possible only through some sense organ or other like the 
eye or the ear which comes into contact with those objects. 
Similarly we experience pleasure and pain. This alsb must 
be due to some sense organ and as the external sense 
organs like the eye or the ear are incapable of causing such 
cognition of pleasure or pain we require an internal sense 
organ which is designated as the mind. This mind is only a 
karana or instrument of knowledge and never a karta or a 
jnata. 1J He who cognises form and others through the 
external sense organs like the eye and the others and he 
who experiences pleasure and the like through the internal 
agency of the mind is the self and never the mind. 14 
Moreover the mind is not eternal as claimed by the 
mentalist. The scriptures decidedly establish the non- 
eternality of the mind as it is the evolute of satvic 
Ahamkara. So the mind can never become the eternal self. 

The Self is different from the priQas 

The pranatmavadin argues that the soul is prana or 
vital breath. We come to know the presence of the self in 
the body only in the presence of prana and the self is not 
seen in a body bereft of prana. This points to the conclusion 
that the prana itself is the self. The pranas are vital for the 
existence of the body and this theory of its selfhood is quite 
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suited to explain the facts of death, transmigration and 
journey to other worlds. 15 

The body, sense organs and the mind are appearing 
subordinated to the prana for they function only in its 
presence and cease to function in its absence. So the 
pranatmavadin contends that the prana alone is the self. 

This theory also is against all experience and opposed 
to the scriptures. After all what are the pranas? They are 
only vayuviseshas or particular types of vayu and so 
consciousness cannot be attributed to them. This vayu is 
only a jadadravya, a material evolved out of the 
sparsatanmatra originating in turn from akasa. Moreover 
there is another insurmountable difficulty in this theory. All 
the defects that were pointed out in the dehatmavada 16 hold 
good here also. Is consciousness to be attributed to each of 
the pranas? Or is it to be posited to their collection? Or is 
it to be related to an avayavi or whole that is quite different 
and distinct from the parts or avayavas in the form of the 
five pranas? Consciousness cannot be attributed to the 
pranas either singly or collectively or to the avayavi taken 
to be different - from all the component parts. 17 

The pranas are many just like the parts of the body 
and attributing self-hood to them would lead to much 
mutual conflict and chaos. The assertion of the form 
'mamapranah' is also with in the experience of every one 
just like that of 'my body' and this clearly points out to the 
differentiation of the self from the pranas. 

A person waking up after deep sleep says 
’I slept soundly 1 and remembers the joy 
of a deep sleep. This type of recognition implies his 
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wakefulness even during sleep. Otherwise his experience 
cannot be explained. The body as well as the sense organs 
cease to function during sleep but the vital breath continues 
to work without stopping, which can be noticed in 
respiration and other activities. But this prana is inert 18 and 
incapable of experiencing deep joy during sleep. The self 
on the other hand will be experiencing his native state of 
consciousness in deep sleep and so is capable of recognizing 
his experiences after sleep. 

The Brihadaranyakopanishad 19 narrates the experience 
of Balaki with king Ajatasatru who enlightened him on the. 
nature of the self that it is different from the body, the 
sense organs, the mind and the pranas. 

Ajatasatru took Balaki to a person sleeping thereby and 
shouted at him as and but the 

person did not get up. All these four terms refer to the 
vital breath and the king showed by this that these were 
not the proper addresses to the self. The pranas had not 
slept but yet they could not hear this address for they had 
no consciousness. Balaki proved by this that the prana had 
no atmabhimana. It was only when the king pushed and 
pressed with his hands that sleeping person that he got up. 
It may be now asked why did not the self 'always awake 
and aware' get up before pressure? Was he not always 
active? If shouting had no effect on the prana what effect 
had it then on the self? This is a relevant objection. It shall 
be answered thus: The self, no doubt, never rests even in 
sleep. But he had withdrawn himself into the inner recess 
of the puritatnadi during sleep while he was united with 
the Supreme there as declared in rKWWt ^=lfrl\ 

But when there was disturbance by means of pressure he 
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slowly came back to the external regions and was in a 
moment taken over by the physical adjuncts. 

The self is not mere vijfiSna : 

The Buddhist psychologists deny the existence of the 
self and describe Buddhi as the self. This is an entity 
admitted by both the parties and the Buddhists argue that 
it is futile to posit another entity like the self besides this 
one, while this alone serves the purpose. So due to 
laghavanyaya this Buddhi alone might be called the self. 
This contention is untenable. Buddhi means knowledge or 
consciousness. This is of an adjectival nature as it happens 
to be an inseparable attribute of the self. The attributive 
consciousness is non-eternal as it is subject to generation 
and loss. An entity which is always an attribute cannot be 
substantive at all to be styled as self. We say often 'I have 
gained knowledge, I have lost knowledge' and this shows 
its non-eternality. So the non-eternal attributive 
consciousness can never become an ever-eternal self. The 
self is eternal, on the other hand, and is a substratum of 
consciousness. The recognition of the type 'He I am' 
proving the eternal continuity of the self is never an illusion, 
for it cannot at any future time be contradicted just like the 
silver in the nacre or the snake in the rope. Nor can this 
type of recognition be refuted on grounds of inferential 
arguments like 'whatever exists is momentary just as a 
sheet of cloud'. For all such arguments favouring 
ksanikavada are once for all defeated. 20 On the other hand 
accepting the illusory nature of recognition directly proves 
l he cternality and non-transitoriness of the self. 
Reminiscent impressions of former experiences are 
essential for causing recognition or memory and it is 
evidently proved that there must be an eternal atman 
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originally for experiences and subsequently for the 
reminiscent impressions, and for recognition to be possible 
at a later time. So each one of these points to the eternal 
continuity of the self. Cognitions of the type of memory 
or recognition are possible only when former experiences 
cause certain impressions in one and the same locus, the 
self. 21 If the self is non-eternal as posited by Buddhists then 
there is absolutely no scope for observing any type of 
activity in anticipation of any result. 


Vrfa H¥0<ddl ^ % TiclT?’ 

IcM ^ TTZU I dd?rj 

jq i q i ^BHdr^ril^ciKdl sffr g^qm^T : I mT.%. P 28 


It may be further argued that experiences, reminiscent 
impressions and remembrances need not necessarily be 
found in one and the same locus at all. These may be found 
even in different substrata or Adhikaranas. To give an 
example we may quote the instance of cotton seeds cured 
in a particular way yielding red coloured cotton. Here the 
Samskara is in the seed whereas its resulting redness is 
found in the cotton. These are indeed in different 
substrata. 22 


’Moreover consciousness arises by way of cause and 
effect and is like a continuous flux or ekasanthana. This is 
a continual phenomenal happening and there is no static 
being like the self. The former consciousness or purva 
vijnana of a single flux comprising of anubhava vasana, 
sukrita vasana and dushkrita vasana flows into the present 
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consciousness resulting in memory, pleasure and pain. 
Similarly the present flows into the future without any 
break. So the reminiscent impressions caused by experience 
in the former consciousness of a continuous flux might be 
the .cause of causing memory in the latter consciousness 
and therefore there is no need to admit an eternal self other 
than this fleeting consciousness' : 

This Buddhistic theory is not tenable. Firstly the 
example cited above is unfavourable to establish this theory 
for it establishes on the other hand the eternality of objects 
instead of the contrary. The curing of the cotton seeds 
pervades every part of it and such parts as were reacted 
upon by such curing continue till the time of yielding fruit 
and result in red cotton. So the Samskara and its phala are 
caused in one and the same locus. 

Secondly it is impossible to establish a single fleeting 
flux of consciousness (jnanasantanaikya). The epithet 'of 
the same flux' or ekasanthana is cautiously used to avoid its 
being the cause or memory, pleasure or pain in a different 
santhana. But this does not solve all the troubles for it is 
impossible to establish either unity or plurality to the 
(lceting flux or santhana of the Buddhists. Santhanaikya can 
be explained only when Sanvayavinasa is admitted and not 
otherwise. Even though the visesana or attributes are lost 
the substratum continues. So when we say that a particular 
thing is destroyed we mean only the destruction of the 
attributes and not of the substratum which still persists. 
Though the state of a seed is lost in the seed the 
substratum yet continues and is characterised by ankuratva, 
vrikshatva and other such states in successive stages. 
Though there is no relationship between the former and 
(lie successive stages, the same material characterised by 
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former states is again qualified by later states by means of 
its being the same locus for all states and so the continuous 
unity of this substratum is unquestioned. This is signified 

as < 3^3ITf^f7nR : Rn^T\ But this sanvayavinaSa, accepting 
destruction to the viSesana part and future continuity to 
the part viseShya is not possible in the school of Buddhists 
that posit Niranvaya vinasa or non-residual destruction. 
They argue that the very nature of the material is totally 
destroyed in both the viSesana and the viseshya aspects and 
consequently no substratum is allowed to continue. So the 
conception of Santanaikya is not at all tenable. 23 

It may be further argued thus: The aggregate of 
consciousness or jnanasamudaya constitutes a scries and 
such aggregate might be termed the object of the flux or 
santanapadartha and the unity' of such aggregate might be 
called santanaikya. This Buddhistic theory of varying and 
vanishing presentations is incorrect for this cannot establish 
a continuous flux. The philosophy of Buddhists propagating 
transitoriness to all objects cannot successfully establish 
either a unity of flux (santanaikya) or a plurality of it 
(santanaBheda). So they have differentiated chittavijnana 
from alayavijnana. 24 The consciousness of the nature of T 
is said to be alayavijnana and the consciousness capable of 
grasping different objects is said to be chittavijnana. 
Alayavijnana is the substantive entity to which chaitanya is 
an attribute. So have they shown the possibility of grasping 
the Dharmadharmi prateeti or the relationship of the 
substance and the quality. But all these arguments fail to 
convince 25 for they are based on false foundations of the 
conception of an everfleeting flux. Only an aggregate of a 
number of consciousness having factual priority and 
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posterity can become santanapadartha. But Buddhistic 
philosophy makes the series of consciousness the self, 
without even attributing cternality to it. As such series of 
unconnected consciousness is never possible, that view point 
is stultified. There cannot be a deed without a doer. This 
philosophy of non-self leads to chaos and universal void for 
it cannot explain the existence of the cosmos. 

The view point of Yogachara philosophers of the 
Buddhistic school, positing that consciousness which is itself 
the self, is grasped as though differentiated into jfianam, 
jiieyam and jnata, though he is not so, is also refuted by the 
above arguments. 26 So the self is different from the body, 
the sense organs, the mind, the vital airs, and consciousness 
though it uses all these as its instruments. 

The self is jnanasvarupa and also jfifinaguiiaka : 

The above arguments refute the view point of the 
school of Advaita positing selfhood to pure consciousness 
or Anubhuti alone. Undifferentiated knowledge is said to 
be the reality' by these thinkers. 

Rl-MIslch 

i ’ift.sn. 1-1-1 

anubhuti or undifferentiated consciousness is said to be 
eternal, self-luminous and unexplainable. So according to 
advaita Vedanta the entire world of differences is unreal 
and superimposed in Brahman or Atman which is only 
undifferentiated knowledge without a second. 

This school of thought is to be carefully examined. 
Can mere knowledge become the self? Knowledge is 
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possible only through the subject-object relationship. 

‘3T^Pdr<rd^l?ni 3rfrT 

^TTrwrl mffti¥l«rt Trzwi 

tRJT? 3ITrlRnf|ra>: 3rf^:l’ 

1-1-1 

Consciousness presupposes a knower or a self of which 
it is an attribute. It cannot be aware of itself. Knowledge is 
not identical with the knower but it cannot be separated 
from the knower. Knowledge is illumination of an object 
to a subject. It cannot be Nirvisayaka and NiraSraya. 
Knowledge is a dharma and as a quality cannot exist by 
itself. It presupposes the existence of a dharmin or 
substratum of which it is a quality. Similarly a quality 
qualifies a substance. As these two namely the dharmin and 
the dharma though distinct pre-suppose each other, the 
denial of the one amounts to the denial of the other also. 

The Buddhists posited transitoriness to consciousness 
which was styled by them as the self. But monists admit 
etemality to consciousness which they propagate as the self. 
While the theory of the Buddhists is subject to the 
incompatibility of pratisandhana 27 (recognition of the form 
'He I am') the theory of the monists is no less subject to 
the same defect as knowledge without content and without 
a locus is impossible to a subject. It is with in the 
experience of one and all that knowledge is the illumination 
of some object to a subject. The jhatrtva of the self is 
natural and never superimposed. 28 What is after all super¬ 
imposition? It is attributing the characteristic of some other 
thing to a particular thing which does not really possess it. 
Attributing for example snakehood to a rope. Such kind of 
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super-imposition of knowership to the self is impossible 
for it is unique only to the self and not found in any other 
object. If the characteristic of knowing orjnatrtva was found 
elsewhere, it could be argued that it was superimposed 
here. So this jhatrtva is real to the self and never false. 
Knowledge of some thing is always caused to the 
substratum or locus. 





1 - 1-1 


Knowledge is always about some thing. It cannot be 
devoid of all content. It must be always pertaining to a 
knowing subject. Self-luminosity of knowledge means 
illumination of the objects to the locus at the time of its 
existence. 

‘' fcn'iifh i wd i 3 srenymHtTT ’ i 

1 - 1-1 


As pointed out above, while refuting the stand point 
of the Buddhists, it may be affirmed even here that 
knowledge is subject to Utpatti or origination. The prior 
non-existence of knowledge is evident. Even objects of the 
past and future are being known and the fact of knowing 
presupposes its non-existence before. 29 

It may be further argued that Jnatrtva, though not 
found anywhere in reality, is by illusion ascribed to the 
Antahkarana and the same is so superimposed on the self. 
Then this argument leads to the fallacy of infinite regress. 
This cannot be explained in the light of the seed-sprout 
analogy. The same position may be held by them while 
explaining Avidya for which anaditva (beginninglessness) is 
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posited to avoid the fallacy of infinite regress. Avidya is 
stated to be without a beginning. If the fallacy of infinite 
regress is not a demerit, then it results in the abandonment 
of a real substratum for explaining the superimposed world. 

To sum up, the following conclusions are unavoidable. 

1. The knower who is different from knowledge is called 
T and he is the self. 

2. This self has 'Jnatrtva' by his very nature. 

3. If real 'Jnatrtva' is not ascribed to him that must be 
shown elsewhere. 


4. If real Jnatrtva is nowhere accepted, then Jnatrtva 
posited by Bhranti parampara leads to infinite regress. 


5. 


If Karananavastha is claimed to be no demerit, then it 
damages the theory of bcginningless illusion and the 
theory of real substratum. 


I p-212 


The philosophers of the Advaita school try to explain 
the above problem of Jnatrtva bhranti in different ways 
following the thought process of the Sankhya school. The 
Antahkarana is said to have Kartrtva while chetanarva is in 
the self. Jnatrtva is possible only when these two are united. 
Ow'ing to 'chichhayapatti 1 or the shadow of the chit or 
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knowledge on the Antahkarana, chaitanya is said to be 
superimposed there, on the analogy of the reflection of the 
face in the mirror. The face appears to be in the mirror 
when it is reflected. Similarly, the illusion of knowing is 
ascribed to Antahkarana. Or it may be due to chitsamparka 
or contact of chit as seen in die red-hot iron ball, or it may 
be due to Chidabhi-vyanjakatva. The palm when held 
across the rays of the sun appears to be locus of those rays. 
The above three analogies are directed to maintain the non¬ 
reality of Jnatrtva. 

But these are not appropriate. 30 In the first example, 
the face and the mirror are real visible objects having a 
real form to cause a reflection, whereas the self and the 
Antahkarana are formless and far from being visible to 
cause any reflection. If the analogy is taken in the 
subordinate sense instead of the primary sense, then 
incompatible conclusions are unavoidable. If Chaitanya is 
superimposed in Antahkarana , then Antahkarana becomes 
real, resulting in the possibility of chaitanya, for the reason 
that the locus is real and the superimposed is false. It 
cannot be maintained that there is an independent 
chaitanya, besides that superimposed, in the Antahkarana. 
If, on the other hand, it is argued that the Antahkarana is 
superimposed in chiatanya, then the illusion of the form 'I 
am the locus of knowledge' is impossible in the 
Antahkarana. 

Let us now examine the second example of the red- 
hot iron ball. The contact of the real hot material is 
responsible for the illusion of heat in the iron ball. To 
follow this analog}' is to accept the real Jnatrtva of the chit, 
owing to the contact of which, there was an illusion of 
Jnatrtva in the Antahkarana . 



32 


The philosophy of sMhana in viiistadvaila 


As jfiatrtva is not admitted as a reality either in the 
chit or in Antahkarana the superimposition of jfiatrtva in 
Antahkarana is totally impossible. 

The third example is given to prove that the 
Antahkarana appears to manifest chaitanya or knowledge 
even like the palm, held across the rays of the sun, appears 
to be the locus of those rays. This also is not tenable. Inert 
objects like the jar are not self-luminous and so require a 
light and knowledge at the time of illumination. But 
knowledge or chaitanya is not so. It is self-effulgent and 
shines forth without the need of any outside illuminator. 
Knowledge can illuminate other objects but not vice verse. 
Consciousness is self-luminous and so its illumination by 
the inert internal organ, Antahkarana, is not at all tenable. 31 

Even granting that chaitanya or consciousness is 
illumined by others and that Antahkarana is the illuminator 
of others it cannot be proved that chaitanya and 
Antahkarana have this relationship of mutual illumination. 
It is well established that all things other than chaitanya 
have to be established only through chaitanya and therefore 
this Antahkarana , depending upon the chaitanya itself for 
its existence, can at no time illumine it. In case, it is 
admitted so, then the self will have to become an inert 
material. 32 

The 'ahamartha' or the T is the self for the following 
reasons: 

1. It is experienced as the self-luminous pratyak 
principle T. 33 

2. Knowledge is perceived as a fact of this T and 
experiences like 'I am a jnata, 'I know’ and others 
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prove that Ahamtva and jnatitva are in one and 
the same locus. 

3. The yearning for liberation from the misery of 
samsara is possible only if Ahamartha is to 
continue for all time to come. 34 

4. The statements of the liberated, the Supreme as 
well as the spiritual aspirants found in scriptures 
go to confirm that Antahkarana alone is the self. 35 

5. A person -getting up after sleep says 

• If anathkarana instead of the 
Ahamartha, was the self, this kind of reference 
would have been impossible. This goes to 
establish that the Ahamartha is itself the self. 

6. The statement ‘*TT ’I did not know 

myself does not negate the cognition of the 
substantive consciousness during the sleep but 
shows that the different characteristics of the 
body like Devatva, Manusyatva, Sthulatva, 
Krisatva as well as external relations of time and 
space were not cognizable then, as there was even 
during sleep self-experience, without any break in 
the middle. 

7. After sleep people generally continue the work 
left over by them in the middle. Memory of the 
events before sleep goes to prove that Ahamartha 
stands for all time. 36 

The Self is Endowed with Doership: 

The self is endowed with doership according to the 
will of the Supreme and the self is primarily responsible 
for his deeds, good or bad, the results of which he is bound 
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to experience. If he had no responsibility of doership, the 
entire volume of scriptures ordaining cretain duties to him 
would be meaningless. The Sutrakara points this out in the 

sGtras (II-3-33) and ‘WtJ (II- 

3-40). The Supreme is free from all partiality, for he judges 
all according to their deeds, good or bad, and gives 
punishments or rewards, as the case may merit. 

The doership of the self is subordinate to the supreme 
in the general sense. Though certain things like God, time 
and space are found in all actions, they do not form the 
entire causal collocation. These are causes general to all, 
but there are particular causes for particular effects. So the 
karma vasana of the self is the particular cause of different 
actions in him and so the God of vedantic religion is free 
from partiality or cruelty. The Sutrakara again points this 
out in the Sutras (II- 

1-34) and ^Wff^TFTTftfcl % ^ 

^ (II-1-35) All these arguments affirm knowership and 
doership to the Ahamartha or the self, which is different 
and distinct from the body, sense organs, mind, vital breath 
and consciousness. 

The Self has Self-luminosity : 

The self is known by itself, as it is of the nature of 
consciousness. The self is not in need of any other 
consciousness, to know it. The consciousness by which it 
apprehends itself is substantive consciousness or Dharmi 
jnanam. The consciousness through which the self 
apprehends all things other than itself is attributive 
consciousness or dharmabhutajnanam. Scriptural 
statements like ordain that he 
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is self-luminous. This self-luminosity means that he shines 
forth to himself and not to all at all times. Though we 
know of the self in others through our attributive 
consciousness, its luminosity is never hampered . 37 What is 
the nature of the apprehension of substantive 
consciousness? Is it qualified by the different characteristics 
of Anutva, nityatva, fcesatva and others? No. The 
characteristics of the self such as its atomic nature, 
eternaljty or subservience are grasped through the 
attributive consciousness and so do not shine forth at all 
times. The svarupa bhuta jnanam shines forth 
independently, whereas its qualifications shine forth 
through its attributive consciousness. The self shines forth 
qualified by the concept of ekatva, pratyaktva and 
anukulatva. 

No self ever doubts about its oneness, self-awareness 
as well as anukulatva. There are two opinions even in this 
matter. Some savants admit that ekatva, pratyaktva and 
Anukulatva, also shine forth just like the Atmasvarupa but 
some others are of opinion that these attributes are 
illuminated by the substantive consciousness alone and that 
they are not self-luminous. 

It may be asked here, whether ekatva, pratyaktva and 
others are the substantive nature of the self or its 
attributes. In the first case these do not form its attributes 
at all and so the relationship of substance and attribute 
does not arise. If these are accepted as the attributes of the 
self, different from it, then one has to admit that the 
substantive consciousness or Dharmibhuta jnanam 
illumines also things other than itself. This would naturally 
contradict the theory of attributive consciousness which is 
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stated to illumine all things other than the substantive 
consciousness. 

The above objection does not damage the theory 
admitting the self-luminosity of the self together with its 
naftire of oneness and self-awareness. These characteristics 
forifl inseparable attributes of the self and so the 
illumination of the self necessarily comprises of the 
illumination of these also. All objects other than the self 
are being illuminated by the Dharmabhuta jnanam. There 
is no harm in its not enlightening the never-to-be separable 
attributes of the self, as these form the very core of the 
foundational substantive consciousness. So it is the 
conclusion of savants that the self shines forth to itself 
qualified by ekatva, pratyaktva and anukulatva. 

p-213 

The term "always" implies that the self shines forth in 
these ways in all its states namely waking state, dream, 
sleep and others. At the time of samadhi the eighth stage 
of Yoga it is said that one experiences the self with all its 
distinguishing attributes. 3 * 

The substantive consciousness is of a three fold nature. 
He is a 'Pramata' as he independently cognizes himself 
qualified with ekatva, pratyaktva and others and 
apprehends the objects of the world through his attributive 
consciousness. His own substantive nature is also an object 
of apprehension .and so he is also a Prameya. In addition 
to this he is also a Pramana as he is substantive 


consciousness. 
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The attributive consciousness is of a two-fold nature 
namely that of Pramana and Prameya. This is a source of 
knowledge as it is responsible for apprehending all objects 
like a table, a chair or a house. As past knowledge becomes 
an object of the present, a different one, even Prameyatva 
is aptly attributed to this. This attributive consciousness 
shines forth invariably to its substratum and so it is never a 
Pramata. 

All objects different from the above two have the 
characteristic of being only a prameya. They are always to 
be apprehended through attributive consciousness, and 
being non-sentient, they are incapable of becoming aware 
of themselves. 39 

The Self is of the Essential Nature of Knowledge : 

The self is substantive consciousness. The scriptures 
define Brahman as 'Satyam, Jhanam, Anantham Brahma 
140 and on the analogy of this, the individual self is also said 
to be jhanasvarupa. An objection is raised here based on 
the Antodattatva of the word jhanam, questioning the 
connotation of this word to mean substantive consciousness. 
According to grammatical analysis the word is said to yield 
the meaning of jnanasrayatva and not of jnanasvarupatva. 
The Brihadaranyakopanisad confirms the same fact of the 
pervasion of consciousness, on the analogy of salt in a salt 
crystal. 41 

The statement of the scripture in Taittiriya upanishad 
namely 'vijnanam yajham tanute' etc. only points out that 
}IM is prominent in the self. This is further confirmed by 
the Sutrakara also. 42 
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On the basis of these references the objection is raised 
that the self is only a substratum of consciousness and 
never consciousness. But this is untenable, as the scripture 
in PraSnopanisad declares, in unmistakable terms, the self 
as consciousness, besides its being an aSraya or substratum 
of consciousness. 

‘th* ITST TTET «fttTT TOT tflftdl TRTT ^3 cRrrf 
ftj I H l W l I 43 

The term 'Boddha' declares in general terms his 
jiiatrtva and gives in detail particular kinds of knowing, by 
the previous six terms, and later affirms its jnanasvarupatva 
by the word vijhanatma. Without an acceptance of this, self 
luminosity cannot be established. Desika quotes the 
inferences used by Sri Vishnuchitta, to prove the self- 
awareness of the self as follows: 

3TTTOT 

i 44 

There is invariable concomitance between jhanatva and 
svayam prakasatva as found in the case of the attributive 
consciousness. Self-luminosity of an object does not depend 
upon any thing other than the state of consciousness. But 
on the other hand, on the analogy of the Dharmabhuta 
jnanam, it can not be argued whether the substantive 
consciousness cannot illumine other things besides itself. 
The substantive consciousness and the Dharmabhuta 
Jhanarn have no doubt the characteristic of jhanatva in 
general but from inherent experience we realize that the 
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self illumines itself whereas the attributive consciousness 
illumines other objects also besides itself, just like a light 
and its luminosity. Both the light and its luminosity are no 
doubt having the common characteristic of tejastva but they 
function differently The light illumines itself whereas 
luminosity illumines itself as well as other objects. 

WfOd *11*1 chi ^ JP1T I 

II p-213 

Here an objection may be raised thus: 'It was now 
established that the self is consciousness in substance, and 
the term consciousness is equally applied to this as it is 
applied to attributive consciousness. We observe from our 
daily experience that knowledge is caused through the 
subject-object relationship, and this process is in keeping 
with the attributive consciousness, qualified always with the 
subject-object relationship. But the svarupabhuta jnanam or 
dharmi-jnanam is bereft of such subject-object relationship. 
So how can the term jnanam or consciousness be applied 
to this? 

We reply to the above objection as follows: 

The subject-object relationship is necessitated only to 
explain the aspect of derivation. But this 

is not the chief purpose of connotation or ycjRlRPjn to the 
term consciousness. That which is directly and 
independently responsible fot the vyavahara of an object is 
consciousness or jnanam. For any activity connected with 
an object we must have first a knowledge of the object, 
then a desire for its usage and thirdly an effort for 
vyavahara. The Dharmabhuta jnanam is directly 
responsible for apprehensions and further activities. 
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Similarly the self-conscious self is directly responsible fpr 
its fitness for activity or vyavahararhata and so the term 
consciousness is applicable, in its primary sense, to the self 
also. 

Puffin ^yy'yohTvir^fhfri ^ 

I ^TT.%. p-213 

The attributive consciousness is invariably about an 
object to a subject. But the substantive consciousness is not 

so. It is unqualified by fci^l^^Rl^l. But this self- 
conscious self is not the same as that of the system of 
advaita, for this is qualified by various real attributes such 
as 3Hc3, c<=), PtcMccl, 3T^c^, 

3^41 ^lqcc|, 3TR^5T and others. 45 

Etemality of the Self : 

The self is eternal. It is non-destructible. It is not an 
adventitious feature but a fact of reality. The Gita affirms 
the etemality of the self by means of various arguments in 
the second chapter. If the etemality of the self is not 
admitted it leads to the incompatibility of Akrtabhyagama 
and Krtapranasa. The scriptures affirm the continuity of 
the self, in many ways, and establish its etemality. 46 There 
is only change in the attributive consciousness but never in 
the inherent nature of the self. The self is immutable in its 
essential nature. 

Ramanuja hold's the self to be atomic on the basis of 
the scriptures 47 and inference affirms the atomic nature of 
the self. This does not mean that it is a particle of matter 
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as he is different and distinct from it. This only affirms 
that the self is not all pervasive. If it were ail pervasive 
there would be no meaning in saying that it would realize 
God. This self is neither infinite nor extended. 
Transmigration, passing out of the body or utkranti 48 and 
reaching the other worlds would be impossible if it is 
conceived of as all- penetrating. 

It is also impossible to admit that the self has the 
proportionality of the body it takes, for then, it will result 
in the severence of certain parts of its body when it takes a 
smaller body, transmigrating from a bigger one, which will 
be against all authorities ordaining him as Achhedya and 
niravayava. But its pervasiveness is only through its 
Dharmabhuta jnanam or attributive consciousness. 

This 49 is declared by the scriptures to 

reside inside the heart. The Sutrakara also declares that the 
supreme along with the finite self has entered into the 
internal cave of the heart. 50 So, to admit the self as all 
pervasive, is opposed to all scriptures. Moreover the self 
will have to be realised, then, at all places in this world. It 
may be argued that one has to admit contact with all space 
to the self at the same time, as the self is the locus of Adrsta 
necessary for the experience of pleasure or pain in all the 
worlds at the same time. But this is unnecessary for there 
is no Adrsta other than the pleasure or wrath of the Infinite 
Supreme. 51 

It may be further argued: 

The self will have to be static in a particular point of 
space alone, if he is atomic. Experience of pleasure and 
pain to the body moving to different places, then, involve 
the movement of the self also along with the body. Would 
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it not be better to admit the all pervasive nature of the seif 
instead of accepting the above cumbersome process? The 
above objection is replied thus: The movement of the self 
from place to place along with the body is not opposed to 
the scriptures. There is nothing cumbersome to admit the 
movement of the self imbedded in the body just like the 
movement of the sense organs imbedded in it. 

3TTrJTWT ? rTstfrT 

<4lt|c|fita»<li rdfc I ^TT.ft. p-214 

But a difficulty arises here. All objects bereft of the 
quality of contact or sparsaguna cannot form the locus of 
motion just like time. So an objection is raised that the 
self, being devoid of the quality of contact, is also bereft of 
motion, resulting in the incompatibility of its experiencing 
pleasure and pain in different places when the body is 
subject to motion. The above objection does not stand as 
the fact of being the locus of action is possible even without 
the quality of touch, as in the case of the mind. What is 
negated to the self here, is direct kriyasrayatva or the fact 
of being a locus of direct motion, but not a mediate 
kriyasrayatva. A person travelling in a railway train is a 
locus of movement through the railway train. Similarly 
though immediate motion is not attributed to the self it 
may be said to have motion through the movement of the 
body. As the body is a never-to-be separable attribute to 
the self the forward and backward movements of the body 
are attributed to its substratum the self. So the self happens 
to be indirectly the locus of movement and therefore there 
is no reason to contradict its atomic nature. 

Then how are we to explain the term vyapi 52 used by 
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Yamunacharya? What have we to say for the following 
statements? 

WPJ: 3Ten^5^T l’ 

‘^WT ^ d^lfrh ' Wn %fetTT TT^TT T I 

The term vyapl does not signify all-pervasiveness. It is 
explained by Ramanuja as being capable of entering into 
the non-sentient by means of being very subde. 53 

The aphorism TcsblpFI^rRft^’ (II-3-20) speaks of 
the atomic nature of the self. The term sarvagatah must be 
taken to mean, according to this, that innumerable selves 
arc found in all the worlds or, it may be taken to refer to 
the original state of attributive consciousness of the self 
which should shine in all its glory being free from stress 
and strain of samsara. 54 

The atomic self, though residing in a particular part of 
the body, like the heart, is capable of all activities through 
its attributive consciousness. The example of Saubhari who 
took to many bodies, only through his Dhamabhuta 
jiianam, also supports the theory of the atomic nature of 
the self. The same truth is expounded by the Sutrakara in 
the Sutras ‘^1 (II-3-26) and 

(IV-4-15). In the former of the two, 
quoted above, it is affirmed that the self pervades its entire 
body by means of its guna or dharmabhuta jiianam just as 
the gem, though remaining in a particular place, pervades 
many places by its brightness. The self also, though 
residing in the heart, pervades all the parts of the body 
through its attributive consciousness. The second Sutra 
states that the self can pervade many bodies at the same 



44 


The philosophy of sadhana in visistadvaita 


time, by means of its dharmabhuta jnanam just as a lamp 
pervades a vast area by its luminosity. The statement 
establishes the same all-pervasiveness of 
the Dharmabhuta jnanam, after liberation from the bonds 
of karma. 55 are 

all to be explained in the light of the above theory of the 
atomic nature of the self which is established by the 
scriptures and the Sutras. 

Plurality : 

The system of visistadvaita adopts a Plurality of the 
finite selves. The finite selves are many and different from 
one another. This is a fact of our experience. Every 
individual has his own and unique experience of pleasure, 
pain, recognition and memory; and has unique cognition 
and volition. Everyone has a unique set of psychophysical 
organism. One self differs from another in the power of its 
consciousness, during the state of samsara in this world. So 
we have to arrive at the conclusion that there are as many 
souls in this world, as there are psycho-physical organisms. 
If there were only one self in all the bodies, then one's 
cognition would have to result in the cognition of all, one's 
experience of pleasure and pain would be inevitable for all 
others, one's death or birth would result in the birth or 
death of all others. But all these are not experienced at all, 
and so this confirms the plurality of the self. 56 The 
Samkhyas 57 as well as the exponents of the Nyaya 
philosophy, 58 have realised this and have accordingly 
recognised this plurality'. 

The plurality of the self is a fact of experience based 
on distinctions in cognition, volition and experience among 
individuals, and is never phenomenal. This is also supported 
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by scriptures. It is impossible to conceive or prove a non- 
phenomenal self which does not perform any function like 
knowing, willing or experiencing. The individual selves are 
real and many, and they continue as such for all time to 
come, even in the state of release or mukti. The 
individuality of the self is ever maintained. 

j 

Then what is the fate of the various statements 
preaching unity of the self? There are innumerable 
statements in the scriptures, ordaining the oneness of the 
self. 


TTtT: mfsfcWrTR I 

RHluUnd % ^ II ft.g. 2-14-31 

In these contexts unity of the attributes is intended. 59 
The self, residing in many different bodies, is emphasised 
to be of the same nature, being invariably qualified by 
Anutva, shesatva, jhanasvarupatva, pratyaktva and others. 
Ekavyavahara or assertion of the oneness of the self in all 
these instances implies the close similarity of different 
selves, residing in many different bodies. These statements 
only signify that all the selves have, by nature, common 
characteristics and so belong to the same category. Such 
assertion of oneness is possible under five circumstances as 
detailed below: 

1. When two people give up their mutual differences 
in opinion and unite, as seen in two political 
powers, there is avirodha and in this sense the 
statement 'they are one' is possible. 

2. If two people have mutual agreement and have 
confidence in each other they possess antaran- 
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gatva. And there is provision here for the usage 
of the term aikya or unity. 60 

3. If two things are of the same kind and or jati, 
then also this aikya is possible. 61 

4. When two people have the same experience, there 
is Bhogaikya and this also leads to the declaration 
of unity. 62 

5. If two things are having an inseparable 
relationship at all times, in all places and in all 
states, then also there is provision for expression 
of unity. 63 

This is abridged in a stanza by Desika as follows : 

j&lch l ri^ l II p-215 

The Philosophy of Visistadvaita has admitted equality 
of all selves in their essential nature and during the state of 
liberation, there is equality even in the power of their 
attributive consciousness. Plurality with perfect equality is 
possible in the state of release. This conclusion is drawn on 
the basis of the scriptures that form an infallible authority. 

All individual selves are in essence, of the nature of 
knowledge and joy and there is no intrinsic inequality in 
them. During the state of samsara, the empirical selves are 
unequal, due to the contraction of their attributive 
consciousness brought about by the bonds of karma. It is 
only karma that is responsible for the empirical inequalities 
of the selves and those selves regain their natural and 
unbounded proportions in the state of liberation, when all 
selves attain the same degree of rapture or Ananda. 
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‘*n*i xt qj^cin i ^nF^cT: ^rurawnri fjoicftsfil ^fer 

^^^^^otrfrrfTTF ^FTrTTrfWR fraFUH^olr^lf^ 
^f^OTTTf&Tl’ ^TT.ft.p-215 


So all the selves arc similar in svarupa or essential 
nature, at all states of bondage or release, and both in 
svarupa and svabhava in the state of liberation. 


The states of samsara and release cannot be 
satisfactorily explained doing justice to the scriptures, 
without accepting the plurality and reality of the self. 64 The 
advaita of Sankara, considering the self as composed of 
illusion and reality, 65 The theory of Bhaskara, positing both 
unity and diversity, by means of a real limiting adjunct, as 
well as the school of Yadavaprakasa, propagating 
svabhavika bhedabheda between Brahman and the three 
entities of Chit, Achit and £6vara, fail 66 to explain the fact 
of bondage and release. But ViSistadvaitic realism attacks 
this problem, in the light of the scriptures, and gives a 
comprehensible solution. The destruction of Karma 
(Avidya) is a positive factor resulting in the all-penetrating 
expansion of the attributive consciousness and in the 
gaining of the rapture of Divine Communion. The 
statements of non-difference between the liberated and 
Brahman are also not incompatible, as they signify the one 
cosmic principle, the universal monad, to which all others 
both sentient and non-sentient are inseparable modes. The 
finite selves arc infinite in number, and are different from 
Brahman, the ultimate reality 

The self is by nature Anandasvarupa and also a 
substratum of joy. So it is called ’Svatah sukhl'. 67 
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Classification of Selves: 


The selves are of two types. Souls bound by Karma 
and souls not bound by karma. 


Jivah 


Samsari 
_I_ 


Nitvasamsari 


Asamsari 

_I_ 


B havisamsa ravi rah all 


Nityah 


M 


uktah 


Nityasamsarins are those who are destined to be 
bound by karma for all time to come. It is maintained by 
some that some selves are destined to be eternally bound, 
on account of their excessive sins, owing to which they are 
cast in lower and lower strata. They quote the words of the 
lord in the Gita to support this view. 


I 


V.ift.16-19 


as authorities for hurling down the excessively thamasic 
souk into eternal damanation. They ako quote the words 
of Parasara, 




affirming the etcrnality of the Lilavibhuti, and confirm that 
some worst sinners would ever continue in this world in 
bondage, to account for the eternality of this world. 

But there is another view-point, which explains that 
such obstinate haters of God would remain for a very long 
period in bondage on this earth and a time would surely 
come, when, even those forlorn souk would get a chance 
of salvation due to some kind of merit or others done by 
them knowingly or otherwise. These thinkers affirm that 
every soul is destined to attain its summum bonum, now 
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or at any remote time. 6 ® Moreover, everything in the world 
is ruled by the will of God, and there would be no 
incompatibility at all if this world of Lilavibhuti became 
empty, on account of all the souls attaining salvation, by 
the will of God. Moreover if the theory of Nityasamsarins 
is accepted, it might cause doubt in the minds of aspirants 
whether they themselves are destined to eternal bondage, 
in which case, there will be no room for any individual 
effort for an upward evolution. So, it is generally accepted 
that all souls are verily worthy of attaining salvation, and 
the realization of this depends upon their yearning for self 
realization. 

The asamsari selves are of two types, namely the 
eternals and the liberated. The eternals never had any 
contact with -the world of karma, and they are established 
in the eternal service of the Lord for ever. The Muktas are 
the liberated souls and these attain the highest abode of 
the Lord, after casting off their mortal frames here, and 
enjoy eternal bliss in the company of the Supreme. Their 
attributive consciousness, which was contracted during the 
period of samsara, attains its unbounded natural 
proportions for all time to come. 

Though there is some distinction between the eternals 
and the liberated on account of their contact or otherwise 
with samsara, it must be noted that there is no 
differentiation or inequality in the rapture of their divine 
experience. There is no graduation of joy there. Everyone 
is blessed with the same degree of joy, as explained in the 
text 'Paramam Samyam Upaithi'. 

To sum up-the philosophers of ViSistadvaita school 
have some special doctrines about the finite self. They arc:- 
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1. The finite self is different and distinct from the 
body, sense organs, mind, vital breath and 
consciousness. 

2. The self is of the essential nature of consciousness 
and it is qualified by consciousness. 

3. The self is a knower, a doer and an enjoyer. 

4. The self is eternal and self-luminous. 

5. Selves are many and they are all equal in their 
essential nature of knowledge. 

6 . The self has been endowed with freedom of 
action by the Lord. 

7. The self is atomic in nature. 

8 . The selves are alike in both svarupa and svabhava 
in the state of Mukti. 

The embodied self or the samsari Jiva is engulfed in 
nature from beginningless time, and happens to be under 
the influence of matter. These individual selves, though 
they are in essence, of the nature of knowledge and bliss, 
are caught in the mesh of Prakrti and so, are groping in the 
dark through the cycles of births and deaths infinitely. It is 
this soul, who is in need of Sadhana, for getting rid of this 
miserable samsara, and for attaining the infinite joy of 
Divine communion. The Nityas are ever free from the taint 
of samsara. The liberated had formerly the contact of 
karma and by virtue of their Sadhana, they endeared 
themselves to the Lord, by whose grace they once for all 
got rid of all this worldly misery and attained Divine 
communion. The fact of Sadhana is applicable therefore, 
only to the samsarichetanas or the souls embodied in 
matter. 69 
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Savants of the past enumerated three categories of 
Tatvas to point out, directly, their nature and the necessity 
of discriminating them. They classified the entities into 
three categories namely the Bhokta, Bhogya and the 
Prerita. This kind of categorisation is supported by the 
scriptures also and happens to be significant. Though other 
entities like time and qualities are implied in this, this is 
very useful, as it immensely helps the self to discriminate 
itself from matter. This Prakrti or the world of nature is 
the Bhogya or the object of enjoyment and the individual 
self happens to be the Bhokta or the enjoyer. The supreme 
Lord is the prerita of all. The self considers that matter is 
enjoyable and identifies itself with ,matter, and so gets into 
the perils of rebirths. The contact of the body with the self 
is the origin of many dangers and this Prakrti sambandha is 
a result of the previous karma of the individual self. The 
self, who is by nature pure, identifies himself with matter 
and consequently recedes farther and farther from the 
Lord. 

The world of matter is called Trigunam and is 
composed of the three qualities namely Satva, Rajas and 
Thamas. The combination of these three qualities in 
different proportions is responsible for the different 
activities. The Gita describes in detail the inevitable 
influence of these three primordial qualities on the mental 
make up of the individuals, according to which, they involve 
themselves within this world. The primordial matter is 
called Moola Prakrti, and this transforms itself further into 
the form of the twenty three entities according to the will 
of the Divine to make up the Universe of matter. Of these 
twenty four entities, the Moola Prakrti, Mahat, Ahamkara 
and the five tanmatras are subtle and imperceptible, while 
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the eleven sense organs and the Five elements are 
perceptible. The combination, of the five elements, gives 
the gross material of the Universe. So, the material of the 
Universe is made up of the stuff of these twenty four 
entities. This is denoted as Aparaprakrti in the Gita by Lord 
Krshna. Besides these, there are the vital airs, or the pranas 
which are explained as only different types of vayu 70 or air. 

The finite self has a gross as well as a subtle body. 
This gross body only changes from birth to birth, and the 
subtle body never gets destroyed until the time of 
liberation. The indriyas and the pranas are taken along with 
it by the finite self when it transmigrates from body to 
body. 71 So the finite self is not capable of disowning the 
effects of his actions good or bad. Having transgressed the 
Divine law, he has incurred the wrath of the Supreme 
Being, and further, he acts according to his past Samskaras 
and is subject to the danger of receding farther and farther 
from God. All these dangers have ensued on account of 
the finite seifs identification with matter, due to Avidya, 
Karmavasana, Ruchi and Prakrti sambandha. This is, in fact, 
the resultant of the displeasure of God due to his 
transgression of Divine laws. This is responsible for the 
contraction of the attributive consciousness, which is 
brought about by his contact with prakriti. He is bom in 
this world in different categories either in the higher plane 
or the lower, according to the difference in the degree of 
his sin. 

The contact of the self with the body and the sense 
organs is also a blessing in disguise, for it is only through 
this agency that the self can observe any discipline for his 
upward evolution. Creation is an act of Divine mercy for it 
affords an opportunity to the finite self to work out its 
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salvation. The self inevitably needs the body and the sense 
organs for its functioning, and with the body thus given by 
the Divine, it can achieve its salvation. 

The finite seifs association with the body is also a 
source of great peril, as it is a blessing. Matter is described 
as 'Mama maya duratyaya’ by the Lord himself, and its 
powers are very hard to overcome. It exerts its influence 
on the self in the opposite direction and retards the 
spiritual progress of the Jiva at every step. 72 Matter screens 
from us the nature of the finite self and the universal self. 
It limits our knowledge and creates a sense of pleasure in 
itself which is really Abhogya. It obstructs our attempts at 
self realisation and God realisation. It is an impediment on 
the path of our spiritual progress, insurmountable without 
Divine grace. 

It is, therefore, very essential for the spiritual aspirant 
to know first of all his innate nature, as well as the nature 
of Prakrti, to be safe from the dangers of its influence, and 
for developing an attitude of disgust in and rejection of it 
and also for renunciation. 

The Jiva is a Prakfira of God: 

Though the individual self is a distinct entity, it is not 
all independent. This finite self who is an eternal thinking 
subject, qualified by attributive consciousness, is (no doubt) 
a monad of matter, as he uses the world of matter for his 
own purposes in accordance with the will of God. The 
finite self and matter are inter-related as soul and body and 
this relationship of the body and soul applies in all, in an 
equal measure to the relationship that exists between the 
finite self and the Universal self. The scriptures ordain that 
the one Absolute Brahman without a second is the inner 
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self of the finite self also. The Supreme, with the individual 
as its mode, enters into the world of nature and unfolds its 
difFerentiation'. The scriptures say- All this is ensouled by 
one Supreme soul', and so it becomes established that the 
Jlva stands in an adjectival relation to the Supreme Being 
by virtue of his being the body of Brahman. 

Ramanuja interprets that the Jlva is a prakara or a 
mode, or an adjective of the Supreme, and thus harmonises 
all extreme views doing justice to all scriptural 
pronouncements. The Chit and the Achit are modes of 
Brahman but are not themselves Brahman. Thus there is 
full scope for the personality of the finite selves as well as 
of the Highest Brahman. The finite selves who are 
different from matter are sustained and controlled from 
within by the Absolute, and are used for Its satisfaction 
only. As the finite self is a never-to-be-separable prakara or 
attribute of Brahman, this cannot be known apart from its 
subject, the Supreme Being. The Sutras describe the finite 
selves as the Amsa of the Paramatman in 
(II-3-45) and (III-2-26), and 

affirm this relationship of AmSamsibhava. Ramanuja 
declares in his Bhasya that the scriptures describe this 
relationship through the body-soul relationship. 

3T?1Tf^r ^ cRnftrg^l’ -II-3-46 

So, it amounts to saying that the Jiva is the body of 
Brahman. This body-soul relationship between the 
universe and Brahman is the most essential truth of this 
system. This is the pradhana pratitantra or the 
distinguishing differentia of this school. Let us now 
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understand what Ramanuja means by declaring that the 
universe of finite selves and matter is the body of 
Brahman. 

There seems to be a lot of misconception regarding 
this relationship of the universe and Brahman. Some even 
consider this to be a blemish of Brahman, as they think, it 
would subject Brahman to pleasure and pain, unavoidable 
when connected with a body. Some others think that this 
relationship would subject Brahman to some imperfections 
also, as in the case of the finite self, who is embodied in 
matter, due to the consequences of his actions. But all these 
criticisms are unfounded, as this relationship of Sarlra 
sariribhava is a spiritual principle used as an analogy to 
establish the utter dependence of the entire universe on 
Brahman. Ramanuja describes this as follows: 

81 feW ^ tq srnT«fa*TTeT: 

am mdm 

xffxtrt | vifldlrm: 

mU I rMd : jT cfyiflfCt^ ujyi«sd<* l x>qrc^ 

%.*T. p-192 

There are three important characteristics of the soul 
that are discussed above and they are Adharatva, 
Niyantrtva and Sesitva. The first namely Adharatva 
establishes that die soul is the ground of the body and the 
concept of Niyantratva emphasises that the soul is the 
controller or inner ruler of the body. The concept of Sesitva, 
in turn, describes that the soul uses the body for its own 
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purposes. So then, the body is invariably supported and 
controlled, and is used for its own purposes by the self. 
The body and the soul are thus related to each other and as 
Brahman is the inner self of all. He is the Sarvadhara, 
Sarvaniyanta and Sarvasesin. The world of finite Selves and 
matter is inseparably related to Brahman as its body and 
so cannot be physically divided though could be 
metaphysically analysed. The concept of Brahman being the 
Sarvadhara explains the ontological truth, that It is the 
being of our being and that It pervades all beings as their 
immanent principle and that It happens to be the inner 
sustainer of all. 

The concept of Niyantrtva of Brahman establishes that 
Brahman exceeds both the chit and the achit and that It is 
absolutely perfect. Brahman is the ruler of this world, and 
the finite self depends upon Its will for its functioning. The 
finite selves and matter happen to be the modes of 
Brahman and so depend upon It, even for their very 
existence. So they are SwarupaSrita. They depend upon the 
Divine will for their functioning and so are also 
Samkalpasrita. The concept of Sarva&esitva 73 emphasises 
that the individual selves are entirely subservient to the 
Supreme, and that they exist therefore only for the 
satisfaction of the Supreme. 

This body-soul relationship is the most convincing 
mode of explaining the philosophical, metaphysical and 
religious relationship of the world with Brahman, according 
to the scriptures. This relationship between the individual 
selves and the supreme establishes the utter dependence of 
the finite selves on Brahman, for their existence as well as 
functioning. 

The samsari chetana, though is, in fact, inseparably 
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related to the Supreme Lord as his Dasa, sesa or Sisya, fails 
to realise his true nature, on account of the beginning-less 
Maya and so is devoid of the light of truth in his heart. 
Though qualified by his essential nature to enjoy the 
rapture of Divine Communion, he is again and again 
subjected to transmigration as he fails to realise the 
Highest Object of attainment. This forlorn pilgrim comes 
across a worthy preceptor at some time or other, who 
enlightens him on his essential nature as well as the reality 
of the Highest truth. The most beneficient acharya takes 
pity on the soul and preaches him the philosophy of the 
truth, the goal and the way and leads him on most kindly 
to the goal of his life. The Sadhaka cannot by himself 
proceed on the path of Sadhana but badly needs a guide, 
and he surely gets such a guide at the proper time, only on 
account of Divine grace, showered on him for even the 
slightest good done by him knowingly or unknowingly. 74 

In the ultimate analysis it becomes, therefore, 
established that Divine mercy is at the root of all Sadhana 
and it is only on account of His unbounded grace that the 
finite self embodied in matter awakes and arises from the 
deep slumber of ignorance and yearns thereafter for Divine 
experience, for attaining which, he goes in search of a 
proper preceptor. 
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THE SADHYA OR THE UPASYA 

In the previous section we dealt with the innate nature 
of the Sadhaka and the difficulties he had to face on the 
path of Sadhana. We also enquired briefly into the nature 
of the 'Three Reals' namely the matter, the Finite Self and 
the Supreme Self. 

It is indispcnsible for a Sadhaka to have a thorough 
understanding of the nature of the goal he aspires to 
achieve. He must know very precisely the full content of 
his ideal with all its implications so.that his efforts may not 
be wasted or misdirected. 

What Should be the Supreme End of Life: 

De&ika declares this as follows: 

3KTTC ^ HR TTRrR | 

yrret.... 11 T/5r.*n. 2-p-77 

'One should ignore what is of no value, what is only of 
a little value, what is valuable and also what is more 
valuable. He must choose only that which is the most 
valuable in the Sastras just like the nectar in the ocean.' 

Here De£ika expounds the futility of all hedonistic 
pleasures. All materialistic ideals are negative in value as 
they are full of defects. 1 They are rajasic and tamasic and 
they drag down the self to malignity. So they are of no 
value and arc to be discarded. The attainment of worldly 
goods as ordained in the karma kanda is of very slight 
value (Alpasara) and likewise, the attainment, also of good 
things of svarga. All these values arc not real though they 
are pleasing to some extent. As the Katopanisad says, there 
is an eternal conflict in this world between the pleasure 
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principle and the reality principle, Preyas and Sreyas, and 
he will be wise, who chooses the reality principle for the 
other. 2 

Though self-realization is a nobler and truer point of 
view, it alone should not be the sole aim of the sadhaka. It 
is little more valuable, but is not all. It is of no value to 
one who desires the enjoyment of the Supreme Being. Self- 
realization can only be a part of God-realization. So, the 
Sadhaka will not consider such parts of the scriptures that 
treat of only the realization of one's own self and the means 
thereof as valuable, as it involves isolation from God. 

To a sadhaka, therefore, only the attainment of 
Brahman and the means thereof are the most valuable. This 
is the saratama part of the scripture, for there can be no 
delight to the Jiva without God. The attainment of the 
illimitable rapture of Divine communion, and of eternal 
service unto Him, is therefore, to be the highest aspiration 
of man, as it is his essential nature or svarupa, as a sesha of 
God, to subserve his seshin, the Over-Lord of all. 

The soul should get rid of all kinds'of misconceptions 
and become conscious of the omnipotent God. It should 
formulate a correct sense of values, and hold before itself 
this lofty ideal of paripurna Brahmanubhavam or a 
complete and comprehensive vision of the Supreme, and 
nityakainkarya or eternal service at the feet of the Supreme 
Being. The Sadhaka must hunger for this alone intensively. 

The Sutrakara reveals the defects and dangers of 
ungodly ideals and enlightens us upon the significance of 
the Summum Bonum or the Supreme good, in the form of 
the attainment of Godhead. 3 
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The Jlva is subjected to innumerable imperfections of 
great magnitude in all the states of his existence, and the 
Supreme Being, whom he has to attain, is a home of all 
auspicious perfections, without any taint of imperfection. 
This true knowledge of the gunas, vibhutis and supremacy 
of the Lord on the one hand, and the knowledge of his 
own essential nature of being subservient to Him, on the 
other, become the cause of the origination and enrichment, 
in him, of Bhakti towards the Lord. 

In th^ introductory stanza to his Sri Bhasyam 
Ramanuja describes Brahman as one, who is the Supreme 
Being responsible for the creation, preservation, 
destruction and others of all the worlds, and who has 
resolved to protect the host of multiform beings that 
surrender unto Him. Ramanuja points out in this stanza 
that the Ultimate of the Upanisads is the same as the God 
of religion, the glorified Lord of Sri. The two entities viz., 
the order of finite selves and the physical order characterise 
Him, being His modal manifestations. These are real, in 
the sense, that they glorify Him, and not on account of 
their being all independent. 

Ramanuja’s philosophy strongly affirms: 

1. The Reality and knowability of Brahman, 

2. The Reality of the World of matter and Finite 
selves only as adjectives of the Supreme Being. 

3. The Reality of the empirical world, 

4. The Reality of a transcendental region where the 
liberated commune with God, and 

5. The Reality of sadhana as an actual means of an 
upward evolution of the individual. 
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Ramanuja repudiates all the schools that deny 
Brahman or his glory or the reality of the empirical world, 
and establishes, in turn, the reality of the transcendental 
Brahman that supports, controls from within and uses for 
Its own purposes the cosmos, which is also real as well. 

Br ahm an is Knowable : 

God is to be intuited by us only according to the 
scriptural authorities that are held valid and infallible by all 
Vedantins. It is contended by some, that the scriptures 
ordain Brahman as unknowable and impossible of 
instruction, on the authority of some texts like 
Pi<*cf-cl 3T3TRT iMtiltl?’, and others. It is 

also argued, that Brahman is undifferentiated 
consciousness, which alone is real, and that the empirical 
world is only an appearance. So, it is contended that the 
fact of knowing Brahman can never be possible, as It can 
never become the object of knowledge. 

Rimanuja has carefully examined this argument and 
has repudiated it emphatically. The several 
incompatibilities, that are inescapable, in the event of 
accepting undifferentiated consciousness as Brahman, are 
shown clearly. He comes to the conclusion, on the authority 
of the same scriptures, that there is one Reality, the 
Brahman, which is characterised by the orders of the chit 
and the achit, that are equally real but inseparable from It. 

Likewise the theory that Brahman is unknowable is 
also repudiated by the school of Ramanuja. The scriptural 
statements exhort the aspirants to know Brahman. 
Brahman is named as dfififefcHw’ ‘srsRFnfri trow 
and others. ^ 
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slSjfesJl’ and a host of similar texts declare that Brahman 
is knowablc, and that It must be known for attaining 
salvation. This position appears like a paradox. Some 
scriptural statements say that Brahman cannot be attained 
by words or the mind, whereas some other statements 
ordain, that Brahman must be known. How are we to solve 
this problem? This school has admirably found out the key 
to solve this problem. It must be admitted that there is no 
contradiction whatsoever between these scriptural 
statements. They cannot be mutually contradictory, for then 
they serve no purpose. So it must be understood that the 
statements describing Brahman as unknowable mean that 
it is impossible to know the Absolute Brahman in its 
entirety as it is verily infinite. We cannot know the Reality 
in its totality. Our knowledge of the Supreme Being is 
necessarily bound to be partial and never complete. This is 
the import of the scriptures that describe Brahman as 
exceeding the province of our mind and intellect. If, on the 
other hand, it is maintained that the statements defining 
Brahman as knowable are to be taken in a figurative sense, 
then it inevitably contradicts the spirit of a host of scriptural 
texts. The unknowability of Brahman cannot be proved 
even by inference even as it cannot be by scripture. 

'Brahman is unnameable and unknowable because of 
this' etc., should be the form of inference. Here Brahman 
is the Paksa and it is to be asked whether the Sadhya is 
found in the Paksa or not? If it is answered in the 
affirmative then how can a knowledge of the Sadhya 
opposed to the Paksa be possible? If it is answered in the 
negative then it is futile to continue the reason as the 
Sadhya will have no Asraya. Likewise, many 
incompatibilities ensue even regarding the Sadhya. On the 
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other hand counter syllogisms also are possible. 4 "The 
object of dispute is knowable and nameable because it is 
shining." 

‘fcrfttT if® grstj ^ 

It is impossible to attribute this quality of 

and 3I^Ir£f to anything any where. When that is the case 
how can that be possible of that Supreme Reality which is 
verily Sarvasabdavachya? 5 

So it is the established conclusion of this school that 
Brahman is knowable and that the scriptures ordain that 
Brahmananda cannot be fully measured, through the 
statement otherwise statements 

like qi^o4|*£tlH T and others 

cannot be explained. 

No Distinction Between Saguna and Nirguga 
Brahman: 

Ramanuja does not accept the theory of Sankara 
making a distinction between Saguna Brahman and 
Nirguna Brahman. It is the firm conviction of Ramanuja 
that the Absolute Brahman of the Upanisads is itself the 
Isvara of Religion who is again the Supreme Vasudeva the 
inner self of all. The philosophy of Advaita makes such a 
distinction and explains certain sections of the Sutras such 
as SadVidya, Ubhayalinga, Karya Brahman etc., in this 
light. The 'Sat' which is taken to be Advitiya' and 'Nirguna' 
'indeterminate absoluteness' is said to become TSvara, the 
determinate. This Saguna Brahman is said to be finite and 
a mere appearance. But Nirguna Brahman is said to be 
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pure undifferentiated consciousness. The God of religion, 
thus, is less real than the Absolute of philosophy according 
to the Advaitic school of thought. 

This distinction between two Brahmans is rejected by 
other Vedantins firsdy because it involves self-contradiction. 
It cannot be accepted that Brahman evolves into the 
universe of names and forms if at all it is to be rejected 
later as an illusory development. The process of 'Srshti' 
then cannot at all be applicable to this school. Secondly it is 
subject to the fallacy of Srutahani and A&rutakalpana. The 
Bheda Bheda schools of Bhaskara, Yadavaprakafca and 
Nimbarka have refuted the Theory of Nirguna Brahman 
and this portion of their arguments is serviceable to 
Visistadvaita though their own expositions are not in toto 
accepted by it. Brahman is not undifferentiated 
consciousness for the mere reason that consciousness is 
only an attribute which necessarily stands related to a 
substratum. If it is asked 'Why then Brahman is described 
as consciousness' it shall be replied thus: The essential 
characteristics of an object describe even the essential 
nature of the object through those characteristics. So the 
term jhanam denotes that Brahman is of the essential 
nature of knowledge. This conclusion is substantiated by 
various scriptures that describe Brahman as omniscient and 
as possessing by its very nature infinite knowledge, strength 
and valour. 

q i d<j l cMm i farcl | TE| q I ... ^IHW 

p -180 
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Statements like 'Nirgunam', 'Niranjanam' are 
explained by Ramanuja in a significant manner. They are 
meant for the denial in Brahman of all that is defiling. 
Brahman is essentially pure and is opposed to all that is 

evil and defiling. The statement like % does 

not deny plurality itself outright but it denies only 
c|«^miccT or plurality of objects outside and 

not ensouled by Brahman. The statements '^fcT ^fcT* also 
do not discard everything else other than Brahman as 'Not 
this. Not this', but they only declare that Brahman is not 
only that much. These texts positively affirm that He is 
more than anything else that is conceivable. The 
unsurpassingly great qualities of Brahman are thus 
expounded by these statements. 

The Sutrakara expounds the same in the Sutra 
* Si turret ufcffcrfcT clcfl 5l<=n fcl ^ Ramanuja explains 

this as ‘^T: ipTOI p 183. 

ifo y ni q m a^ i 

13-2 

This exposition by Ramanuja of the term Nirguna 
establishes remarkably: 

1. The difference and distinction between Brahman, 
and the finite selves; 

2. The validity' of all types of sacred texts without 
leaving anyone of them as is being done in other 
schools; 
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3. Divine purity though the Supreme is characterised 
by the chit and the achit as Its body. 6 

Ramanuja explains the relation between the infinite 
and the finite by means of Samanadhikaranya which is only 
an inseparable relation between a substance and its 
attribute or a ’Dharmin’ and a 'Dharma'. This truth of 
'Prakara-prakari bhava' is the secret key to understand the 
relationship between the universal spirit and the universe 
of matter and selves. Neither is there undue stress here on 
unity or 'abheda' resulting in the illusory theory of the 
world in entirety, nor on 'bheda' or total difference. But it 
is a synthetic truth of Unity in Reality 

Brahman is the Ultimate of the Upanifads : 

Brahman, the ultimate of the Upanisads is described 
by Ramanuja as the most Supreme. 

1% I ^ 

ddHdfach l fi^lii TJtsSTTSiJ: - TT ^ «3?dl TTJJ | Wt 

i ?ft. *rr. 1-1-1 

Brahman is the Reality of all Realities. 'Satyasya 
satyam'. 7 It transcends matter and the finite selves. It is 
pure and far from any imperfection or evil. It is perfection 
par excellence, self-complete, absolute knowledge and joy. 
It is infinite by nature and also by the infinite and boundless 
perfections of attributes. 



72 


The philosophy of sadhana in vi&stadvaita 


Brahman of the Upanisads is the 'Sarve§vara' or the 
Supreme God of religion. De&ika defines Brahman 
Supreme Lord of the Universe as follows: 


H It I rcj H,. ITofafirty c;rdR, 

•^^cKw^TnUl’ ^TT.% p-225 


The entity of 'ISvara' is different from primordial 
matter as well as the finite selves. He who is the overlord 
of all objects other than Himself is God. ISvara is the 
transcendental Divine Being who is one and Absolute. The 
Isvara of religion means the same Reality as meant by the 
Brahman of philosophy. The Divine personality is the centre 
of knowledge and is all pervasive unlike the finite self which 
is atomic by nature. This 'Vyapakatva' is the distinguishing 
differentia of God. He is the one who utilises the world for 
his own purposes as the entire world of matter and finite- 
selves is subservient to Him. This 'Sesitva' also 
differentiates ISvara from the finite self whose very nature 
is that of being subservient to the over Lord. The definition 
of 'Sarvesvaratva' is impossible for any other entity. 
Ramanuja describes the glory of the Supreme as 



and affirms his 'Sarvesvaratva'. The non-sentient matter is 
bereft of consciousness and so has no volition at all. 
Though the finite Self has cognition conation, and volition, 
he is not the 'Niyanta' of either the physical world or other 
entities. His capabilities arc very limited. God is 'Vibhu' or 
all-pervasive. He is in contact with all objects other than 
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Himself, and this is impossible of any other entity. The 
fourth definition says that He, who is worshipped by all 
actions of all is God. The Gita savs 

rT Ucitl^Hi *ftrFT rT jnjtcf I 9-24 

God is also defined as 'Sarvaphalaprada'. It is God's 
will or 'Sankalpa' that is verily responsible for the granting 
of fruits of all kinds of activities to all. Karma by itself is 
inert and is said to be incapable of yielding any result by 
itself. It is the All knowing God who is thus served through 
those activities or Karmas that grants us the corresponding 
results. The Gita says 'Prabhurevacha' and affirms this. God 
is described as the' Adhara' or ground of all things other 
than Himself through the spiritual relationship of 
Aprithaksiddhi. This definition excludes Kala or time as it 
is not an 'Adhara' through Aprithaksidda sambandha. He 
is defined as the first and the intelligent cause of all effects 
in this universe. Time or Kala is excluded here also, as time 
is not responsible for all effects in Nitya vibhuti, being itself 
subservient to the Lord. No effect is possible without God 
and 'Nikhilakaranatva' is unique to Him alone and none 
else. Again God is defined as one who has all objects other 
than Himself and his attributive consciousness as his body. 
As one cannot be the body of one-self Isvara is defined as 
the innerself of all things other than Himself. This 
attributive consciousness cannot be the body of that same 
self and so the attributive consciousness of God is also 
excluded in the above definition. Similarly 'Svatah 
Satyasankalpatvam' is also an apt definition of Isvara. 
Though the finite self is to reveal 'Satya sankalpatva, after 
liberation, his state is totally subject to the will of God. It 
may also be defined that God is the Divine Being who is to 
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be contemplated upon by the aspirants for attainment of 
eternal bliss after release from the shackles of Samsara. He 
who is to be attained by unceasing meditation is Isvara. The 
'Taittiriya' text defines Brahman as 'Satyam, Jiianam, 
Anantam' and enables us to realize the infinity of Isvara. 
Ramanuja explains this text as follows: 


ftfrmfacfeUTliqlPf WTF I f^FTTTFT^ 
3ix)dd °*<Ic| tT: I TnTFrR^T^rTTff 

fq??n oyi^Tfl: I 

?ft. HI. 1-1-2 


This statement of the 'Taittiriya' affirms that Brahman 
is different from primordial matter and Finite selves. The 
term 'Satyam', the true-means that Brahman is 'the 
absolutely non-conditioned Being.' This excludes the entity 
of matter which is as a rule subject to continuous mutation 
and the bound Jiva who is associated with it. These two are 
not absolutely non-conditioned for they undergo many 
states of various different names. The term 'Jnanam 1 means 
'the eternally free intelligence' and this term excludes the 
freed Jlvas on account of their once limited knowledge. 
Similarly the term "Anantam" implies that 'the Supreme 
Being is free from the limitations of time, space and 
condition. 1 This as a rule excludes the eternally free or 
Nityas who are like other selves smaller than the smallest 
atom. Brahman therefore is a concept which implies 
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Transcendental greatness and perfection. These three 
attributes are applicable to one and the same Brahman as 
they arc not eliminative in character as alleged by some 
philosophers of Advaita, who describe that three different 
states of empirical and illusive experience of 'Anrta', 'Jada' 
and 'Vichhinna' are controverted bv these three terms. 

J 

Advaitic philosophers propagate that these three terms 
have one and the only meaning and declare that pure 
consciousness is real and that it cannot be sublated. This 
theory of the Advaitins positing pure consciousness as 
Brahman is opposed by Ramanuja. The above definition 
contains several attributes which are non-contradictory and 
so define the same Reality which is qualified by plurality. 
The reality is differentiated and distinguished from their 
objects. The plurality of these qualities does not imply a 
plurality of reality The linguistic rule ofSamanadhikaranya' 
which is defined as 

Vl^ni 

’ qmmfi ra awm i tft. *n. 1-1-1 

permits the co-existence of distinct qualities mutually non- 
contradictory in one and the same entity and in the light of 
this rule the above attributes of Brahman become 
meaningful as they enable us to know Brahman. 

The Sutrakara has, in the second Sutra, defined 
Brahman as 'J anm adyasya yatah' 8 and has, combined the 
characteristics of being the cause, sustenance and 
destruction of the world in Brahman, even though any one 
of these characteristics would have sufficed to define 
Brahman. Srsti Karanatva, Sthitikaranatva and 
Layakaranatva are combined here in this synoptic definition 
just to clear away the doubt that three different supreme 
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Beings are existing for the above three different functions. 
Any one of these three functions is enough to define 
Brahman for none else other than the Supreme Being is 
invested with such extraordinary power. It is, also, the 
intention of the Sutrakara to show that one and the same 
Brahman is responsible for the origination, maintenance 
and destruction of this universe. In a later section the 
Sutrakara determines the nature of ’ffvaratatva’ by means 
of his being the sole cause of involution, in the Sutra 

‘3T?TT •cKM 1 flft. *TT. 1-2-9 

vJy U|r<^ a l «l I : cRcTfa: ffrT 

| ^TT.%. p-225 

Ubhayalingatvam: 

Brahman is devoid of evil and imperfection and this is 
what is pointed out by the Nirguna texts. By a denial .of 
imperfection in Brahman His perfection is affirmed. He is 
not only free from any imperfection but is also a home of 
all perfections. Visistadvaitic conception of God-head is the 
whole of Reality and an abode of infinite eternal and 
auspicious qualities like Truth, Goodness and Beauty. 
Brahman is not only the Real Reality or Satyam, Self- 
consciousness or 'Jnanam' and Infinite or 'Anantam', but 
also 'Amalam' or Supreme Good, Sundaram or beautiful 
and 'Anandamayam' or blissful. 9 This Ubhayalingatva of 
Brahman is affirmed by the Sutrakara in the Sutra 

WRrftsfd Hfg fl uqfo# He fafiT flft. *JT. 3-2-11 

The above qualities namely 'satyam', 'jnanam', 
'Anantam', Amalam' and’ Anandam’ are His determining 
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qualities or Svarupanirupaka dharmas. The explanation of 
Advaitic philosophers given to the term 'Ubhayalinga' as 
relating to Saguna and Nirguna Brahman is not compatible 
with the context. The scriptures lay down that Brahman is 
free from any imperfection and that at die same time it is 
the abode of all auspicious qualities. 10 It declares that 
Brahman is both 'Akhilaheyapratyanika' and 
'Kalyanaikatanasvarupa' at one and the same time. This in 
fact is the concept of 'Ubhayalingatva' as explained by die 
savants of the Vi&istadvaita school of philosophy. The 
Absolute is thus conceived as a perfect personality in this 
school. De&ika examines the 'Nirgunavada' in the light of 
the exposition of Ramanuja and comes to the conclusion 
that it cannot stand as explained by Advaitic thinkers. There 
can be no Nirguna Brahman for such a concept violates the 
conclusions of the scriptures that define Brahman as 
WmiRl«G) and MW1: 

tlrtHH#;vM:How can we reconcile then the Saguna and the 
Nirguna texts? Both these types of texts cannot be equally 
held valid as they are contradictory. Nor can either or both 
of them be rejected for it results in the establishment of 
either Nirgunatva or Sagunatva consequendy nullifying the 
other. As both these are self-established and valid we 
cannot also make an option of anyone of them and reject 
the other. It may be argued that according to the principle 
of 'Apacheda' the former text describing Sagunatva gets 
cancelled by the latter Nirguna texts. But this also is not 
possible for the principle of 'Apacheda' cannot operate in 
an instance where mutual order and mutual 

contradiction are not definite (Niyata). It is 

the conclusion of Mlmamsakas that the principle of 
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'Srutilingadhikarana' must be applied to decide the force 
(in the case) of any one of die two mutually contradictory 
texts appearing in a definite order. According to this 
principle the Saguna texts become weightier and never the 
other. Moreover it is not at all necessary' to bring in the 
principle of 1 Apacheda' regarding Saguna and Nirguna texts 
for these texts deal with quite different matters and as such 
are not at all contradictory' The Saguna §astra pertains to 
the infinite auspicious qualities and according to the 
3cfFrfw^TRT, the pertains to the 

imperfections that are different from the noble qualities 
dealt with already 11 Thus both types of statements become 
valid and complementary. The same principle is to be 
followed to explain away satisfactorily the incompatibility 
between Savikaratva and Nirvikaratva as well as Asariratva 
and Sasariratva. 

Nirvikaratva is to be found in Divine nature but 
Savikaratva is found in the ViSistavastu. Just as the vikaras 
of the body such as childhood, youth or old age can never 
stain the self, similarly, the vikaras or changes in primordial 
matter and the self, the attributes of the Absolute, do not 
touch the vi&esya or the substratum. 

The conflict between Sasariratva and Asariratva is also 
likewise allayed. The Absolute is formless but is not 
incapable of assuming any Divine form It likes for evolving 
the good of Humanity' He does not take any bodies 
resulting out of the previous Karma like the finite selves, 
and asariratva signifies that the Divine Being is the master 
of Karma and not subjected to it. 12 

It results from the above enquiry that Brahman, the 
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Absolute of philosophical enquiry is always qualified by 
'Ubhayalingatva' on account of His being a home of all 
perfections without any taint of imperfection. 

Brahman is Not Pure Consciousness but Qualified by it: 

The Advaitic view of Brahman as 'Nirvisesa- 
Chinmatram' or pure consciousness is repudiated and 
rejected by Ramanuja. The conclusion that is naturally 
arrived at on the basis of the above three predicates of 
satyam, jnanam and anantam is that Brahman is saguna 
and savisesa. The qualityless Reality is neither real nor 
realisable. All sources of knowledge prove only a qualified 
Reality and there is no pramana to establish pure 
consciousness as Brahman. 

yicWrl i udymuiMUf i 1-1-1 

Neither the perception of the nature 'I saw this' nor 
verbal authority can establish Nirvisesa Brahman. The 
Nirvikalpaka pratyaksa which necessarily involves the 
apprehension of certain qualities of the object is also 
incapable of cognising an unqualified object. Nor can 
inference prove it. Consciousness necessarily has the quality 
of consciousness and self-luminosity. Consciousness is 
illumination of an object to a subject and never about 
nothing. 

‘^T Xf ftfcfwr | 

fit tjfadHddMchlV I d l I 

1-1-1 

The relation between the subject and the object is 
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between distincts and the theory of sublation does not apply 
to these as it applies to only contradictories. 13 

If pure consciousness is self-proved it possesses the 
quality of consciousness and the quality of being self-proved 
and even so cannot be a qualityless entity. 

snUUll Wf-Sf^T cJT ^ I 

fiftnfa I ^T.ft.p-227 

If it is proved that Nirvi&esatva is the quality of 
Brahman then it is not non-qualified. Similarly it remains 
qualified in the event of Brahman's being bereft of 
NirviSesatva. So it is the conclusion of Visistadvaita that 
Brahman is 'Chidrupa' or of the nature of consciousness and 
also that it has 'Chaitanya or consciousness for its quality. It 
is not mere Nirvisesa chinmatra. Brahman is necessarily 
qualified by a host of perfections and has Dharma- 
bhutajnanam, which is eternally all pervasive, unlike that of 
die finite self, that is subject to limitations during the state 
of samsara. As explained above the plurality' of qualities does 
not mean the plurality of the substratum for a number of 
non-contradictory attributes can define the same object by 
distinguishing it from others. The auspicious qualities of 
Brahman are classified into two categories as those that are 
definitive and those that are derived from the definition. 14 
The defining attributes are Satyatva, Jnanatva, Anantatva, 
Amalatva and Anandatva and the Nirupitasvarupavi sesas arc 
innumerable such as Divyamangala vigraharva, Raksakatva, 
Moksapradatva and others. 

Brahman is eternally self realized, is the Sat without a 
second, self-existent and the self contained substance. It is 
self luminous and is the light of lights. 15 
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Brahman as infinite consciousness connotes its 
eternally all pervasive character. As light is distinct from 
luminosity similarly the Divine Self or Divyatma of the 
Universal Being which is a pratyak, or self-aware principle 
is distinct from His attributive consciousness. Though the 
Absolute is the Transcendental Reality, it is at the same 
time the Immanent and includes everything else in the 
ultimate analysis. 

Brahman is the First and the Intelligent Cause of the 
Universe: 

The SadVidya 14 of the Chandogyopanisad deals with 
Vedantic cosmology. In this section Uddalaka, the teacher 
asks his son Svetakethu whether he has learnt from his 
teacher about that Adesa by knowing about which 
everything else could be known. Here the term Adesa 
refers to the Absolute Reality which happens to be the 
material cause as well as the instrumental cause of this 
universe. The teacher initiates his son into this vedantic 
truth of Abhinnanimittopadanakaranatva of the supreme 
being, in this section. The Supreme Being is the ground of 
the Universe by knowing whom everything else is known. 
By knowing the cause we can know the effects as the same 
substance enters into different states and assumes different 
forms. 

‘w ijfdlu^ tt< 5 ymr f^rnr cimkhto 

i ^t. 3 . 4-1-4 

The instance of clay entering into many states of pots 
and pitchers as well as other instances of common 
experience illustrates the non-difference between the cause 
and its effects. Clay is the Upadanakarana, the immanent 
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cause of all types of pots or pitchers of clay. The 
understanding of clay includes the understanding of all its 
effects as it is their material cause. Similarly the ultimate 
spirit is the material cause of all, as the understanding of 
this one is said to include the understanding of all. This 
concept of Sarva vijnana from Ekavijnana directly proves 
the reality of the 'all' as the a a of understanding the 'all' 
implies their reality and inclusion in the 'one'. The non- 
difference between the cause and the effect is illustrated 
by the teacher Uddalaka through various illustrations. 
What is after all an effect? It is only an Avasthantarapatti 
or the assumption of a different state and configuration. 
There is difference in utility, form and name but the 
substance is the same. The effect is in the cause in a subtle 
state. What is in a subtle state in a cause assumes a gross 
state and becomes the effect. Nothing that is non-existent 
can assume existence. So the sadVidya's affirmation that 
the knowledge of the one leads to the knowledge of all 
affirms that it is the one and the only cause of the universe. 
The unity of the causal relation is thus emphasised by the 
concept of the knowledge of the all by the knowledge of 
the one which propounds that Brahman is the material 
cause of the universe. 

Uddalaka taught his son as follows:- 

'Being alone, this was in the beginning, one only, 
without a second. It willed ’Let me become many'. 

tf&nr n* ^r. 3 . 6-2-1 

The term Idam referring to this world of plurality is 
said to be non-existent at the time of creation but was only 
'Sat'. 'Agre' or 'In the beginning' means before the time of 
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creation. By one only manifested universe is not declared 
to be non-existent at the time of creation but it means that 
Brahman existed with the modes of the sentient and the 
non-sentient in a subtle state that they were treated to be 
practically non-existent. In the causal state there was no 
differentiation of names and forms. The term Ekameva 
implies that jhe universe existed in the 'one reality' in an 
unmanifested state. The word Ekam does not prove the 
non-existence of the world of plurality, but it only implies 
The One qualified by the sentient and the non-sentient in 
the subtle state. It was Brahman in the state of 
Ekatvavastha which was Namarupavibhaganarha. This state 
of oneness leads to the Bahutvavastha which is 
Namarupavibhagarha and becomes its cause. 

In empirical causation the material cause is different 
from the instrumental or intelligent operative cause. But it 
is not so with cosmic creation. The term 'without a second' 
(Advitiya) declares that there is no instrumental cause 
other than the one which is the material cause. This term 
'without a second' affirms that one and the same Brahman, 
the all powerful, is both the material and the operative 
cause. It needs no other assistance for creation. The force 
of the term 'without a second' does not altogether negate 
a second thing. The scriptures have affirmed certain 
characterisations subordinate and subservient to the 
absolute entity, 17 so the negation here refers only to such 
of the points other than those ordained. 18 So it is to be 
concluded that the intention of the Nisedha in this context 
refers only to that of any intelligent cause other than 
Brahman itself. 

The term 'one' implies Brahman in whom the universe 
in the state of non-differentiation was fused and this is 
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proved by the next statement Similarly 

the terms SJeT’ ’tf^rts^RT establish the fact that 
Brahman is itself the material and the operative cause of 
this universe. 

The use of the term Agre in this context does not 
favour the implication of Sajatlya vijatiya svagata bhedha 
sunyatva through the terms Sadeva, Ekameva and 
Advitlyam as this BhedhaSunyatva cannot be declared only 
at a particular time namely before creation. The usage of 
the word Agre becomes futile as the world of plurality is 
supposed to be unreal in both the states of cause and effect. 
Nor can it be argued that Agre has no significance for the 
description of creation is proceeding from the 

which is definitely marked by this 
term Agre. This statement in fact emphasises 
Vijatlyabhedha in the form of time, Sajatlyabhedha 
through the individual selves and also Svagatabhedha 
through the extraordinary qualities of Omniscience, 
Omnipotence and the like. Moreover the acceptance of the 
plurality of selves as well as the beginningless and 
wonderfiil stream of Karma is necessitated to justify the 
varied and unequal creation of the universe that is described 
further without which it is impossible to absolve Brahman 
from cruelty and partiality. Thus it becomes established by 
the above scripture that Brahman is both the material and 
the intelligent cause of the universe on account of its 
omnipotence. 

Brahman is distinct from all other entities. It is 
unique. It possesses all natures and capacities being thus 
unique. It has wondrous manifold forms though one only. 
Because it is similar to others only in being an entity we 
should not regard this as a self contradiction. 
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‘rmi ?T^nJI: 



^cfvifrh^Tr^f^, fafeiTPFtT 

t (, ^rrf^r 3 4d*dNf<ffrdfra4v l <ld i^ware n ^ 

f^gT ^ H ^dTT l’ 


P. 84 S.S. R'sedition 


sJfClftl ff ^ n gq 3TJPTTf ^rF*f’ I 
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V^Vlfrh^TBT^^ ^gHU: ^T^T^rrU: 3T8Pnf 
'iMKHdi l<U| 3r f rTqi^ ftfor l^ n TTn tlTfr rT^frt 

i* p. 31 


During the state of pralaya, Brahman exists with its 
modes of chit and achit in a very subtle state. Brahman 
with its modes of chit and achit in such a subtle state is in 
the causal state. Then there is no distinction of names and 
configurations. In the state of creation Brahman wills to 
become many and likewise becomes manifold with an 
infinite number of sentients and non-sentients. The sentient 
and non-sentient beings exist even in the gross state as 
modes of Brahman 19 . There is only change of state in the 
sentient and non-sentient whereas Brahman is free from 
any change. Brahman in the state of effect is characterized 
by its mode of the sentient and the non-sentient beings in 
the gross state. Brahman is in the effected state now and 
there is no difference between the cause and the effect. 
Therefore the effect namely the universe is the same as 
the cause namely Brahman. The Upanisadic statements 
such as 


^gl” sJT.3. 3-14-1, “3TTrfl^ 
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tfT.3. 7-2-S-2, fifcSR’ ^.3. 2-4-11, 

‘ 311 rM ft f£ 3^ ^ fc^lTt ji *Tef ftftdlf’ 

f.3. 4-5-6 

declare the same truth of the cosmological unity. The cause 
of the universe namely Brahman qualified by the sentient 
and the non-senticnt in the subtle state is also the effect 
namely the cosmic order in the form of Brahman qualified 
by the sentient and the non-sentient in the gross state. The 
same truth of the cosmological unity .is expounded in the 
Sutras. 

‘3ttcj I driHiK 9T$cT TTcfcT 





W | tK dlfcim fe *TrP4 1 Mottq^T< 


tT55 efr i qftfqftft d> I tut Irf Wnspi: 

3 > l4v4 I 2-1-15 

It is on account of this cosmological unity that 
Sarvavijnanam or knowing the universe with its manifold 
differences is possible by knowing its cause, the Brahman. 
This truth culminates in the realisation that the cosmic 
ground namely Brahman is the same as the Antaryamin or 
the innerself of the Jiva which is contained in the principal 
text Tat-Tvamasi' 20 Antaryami Brahmana and other 
scriptural pronouncements point to this cosmological unity 
and establish that Brahman is the first cause and also the 
instrumental cause of the cosmos. 

The problem of cosmology has been dealt with in 
different ways by exponents of different schools. According 
to the school of advaita, the universe is unreal, creation a 
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myth and portions of scriptures ordaining the process of 
creation are to be entirely sublated. Brahman alone is real 
and in the ultimate analysis there is no creation, no universe 
of differences, not any involution. It is all a fictitious creation 
due to nescience. The theory of Vlvarthavada strictly 
prohibits any such creation. But these passages are meant 
to explain the phenomenal state or the Vyavaharikasatta 
which turns out to be illusory in the final analysis, though 
admitted as such in the beginning. According to this 
terminology Brahman qualified with Avidya is said to be 
the first cause. The principle of individuation or Avidya is 
however said to be unexplainable and false. Bhaskara on the 
other hand, postulates that Brahman is the first cause of the 
universe and by the operation of a real upadhi or a limiting 
adjunct it becomes the many. Here the world is real, the 
transformation is real and the recovery of the lost unity also 
is real. The relation of Brahman with the world is one of 
identity and difference. There is pure identity in the state of 
liberation whereas there is real difference in the state of 
samsara. According to this view Brahman undergoes 
transformation in its material element and likewise 
transmigrates through its spiritual element under the stress 
of a real limiting adjunct. Parinamavada attributing 
transformation and transmigration to Brahman itself is the 
keynote of this school. Yadavaprakasa on the other hand, 
postulates causal reality to be one sea of universal Being 
underlying its triple aspects of chit, achit and Isvara. Brahman 
is said to differentiate itself into the three entities namely 
finite selves, matter and Isvara. This differentiation is not 
the result of Avidya or Upadhi, but inherent to it. Further, 
Brahman and the finite selves are identical as well as 
different. 
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These different theories are critically examined and 
found fault with by Ramanuja both in his Vedartha 
Sangraha and the Sree Bhashya. The school of Advaita 
postulating the Vivarthavada aiming at false appearance 
does not get the support of the scriptures enquiring into 
the Vedantic cosmology. 21 The instances of causation given 
only prove transformation or change of state. 22 There is 
not a single illustration of any false appearance in this 
context. 23 The SadVidya implies the central principle of 
Satkaryavada according to which nothing new comes into 
being nor anything is created out of nothing. 24 The cause 
is nothing other than a state of subtle unmanifested 
existence. While explaining the relationship of Brahman 
with the universe the Upanisad says 

3T3TT: ^rSrf^T:’ 25 

and affirms that all the beings have their root in the Sat 
that they abide in the Sat and that they are established in 
the Sat. This clearly establishes that Brahman is the 
material cause as well as the instrumental cause of the 
Universe, for only then can all beings proceed from the 
'Being'. 26 They abide in it for it is the final support and all 
are established in it for it is the inner controller of all. The 
sat without a second brings the world into its explicitness 
of names and forms and this is propounded by the scripture 

‘3T^T oqKMc| | fV 

The supreme with the individual as its mode enters 
into the world of nature and unfolds its differentiations. 
The universe is rooted in Brahman and is sustained by it. 
It is the source and sustenance of all. Nothing can exist 
apart from it. An object gets the status of a padartha only 
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when it is ensouled by the Supreme Being. 27 The statement 
'Tat Satyam Sa Atma' formulates that the cosmos is 
maintained by the Supreme spirit who is the soul of all 
living and nonliving beings. 

On a close examination of the text in question we 
come to know that causation is a real process in real time 
and that Brahman Itself is both the material and the 
spiritual cause of the Universe. 28 

As a corollary to the above it becomes established that 
Brahman possesses the attributes of omnipotence, 
omniscience and immanence and omnipresence and 
Supreme inward control. The process of creation and 
maintenance of the cosmos glorify the spirit. So by 
knowing Brahman as the inner self of all beings, all beings 
become known as Brahman is the ultimate meaning of the 
Universe as ordained in the crisp statement 'Sa Atma'. 

jllddl ■AMMlfcd l l d3H>l4dlufr i m<^H 

d< l rm>dflt< ‘dcUrU^’ 

| 179 

The arguments for Vivarthavada are thus refuted and 
overruled by Vi£istadvaita philosophy strictly in keeping 
with the propoundings of the Upanisadic statements. 

Bhaskara's argumentation attacks the advaita on all 
fronts and shows that the theory of Vivartha is 
contradictory to all pramanas. But the BhedaBheda theory 
of Bhaskara is in no way better 29 for the imperfections of 
the individual selves stain Brahman itself as the Absolute 
transforms itself into the relative by its parinama sakti. This 
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Brahma parinamavada strikes at the very root of the 
perfection of Brahman and so is irreconcilable with the 
teaching of the Upanisads. Incompatible conclusions are 
unavoidable even though it is argued that it is the sakti 
and not Brahman that undergoes transformation. 30 

Wf&T 3Tcit'd ftfcfanTccrfa*n^T 

tref | ... PUcia tn ^ 
y ri%»qriu i m ^ ^ I f% 

d«wRuimV4l TrT dfluOM Tqi Vhuflft ? 

fcHcvMMRmml 3^4^ I t.*T.p- 188 

The theory of Yadavaprakasa is also inadmissible 31 as 
it runs contrary to the Upanisads that teach ISvara as the 
cause, ground and inner self of the Universe. Isvara is no 
where stated to be a fragment of another Absolute. 
According to this theory Brahman the Absolute is itself 
subjected to all the evils and imperfections, as the Universe 
is affirmed to be one part of that Absolute. The Absolute 
cannot be pure and perfect in one part of its being and 
imperfect in the other. So the philosophy of Visistadvaita 
vehemently refutes the conception of BhedaBheda as wholly 
illogical. 

According to the exponents of this school of 
philosophy Brahman or I&vara is the Divine Absolute 
Reality who is the material cause and instrumental cause 
of this Universe. Brahman alone is the Sat without a 
second. It is always a repository of a host of auspicious 
qualities. This Reality has its modes, the chit and the achit 
in the subtle stage during the causal state and is eternally 
associated with its modes both in the subtle and the gross 
states. Transformation or change of state does not imply 
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any change in its transcendental essence but only in respect 
of its attributes the chit and the achit. The achit changes 
from the subtle to the gross state and the chit who is 
immutable in his essence is affected by contraction or 
expansion of his attributive consciousness due to the impact 
of Karma. Brahman which is pure, real and the sole cause 
of the universe is ever perfect and shines forth in its 
absolute divine essence. The transcendence of Brahman is 
stressed from the beginning and it is affirmed that this 
kind of Sarvakaranatva is possible of Brahman. It is 
uniquely distinct from every other entity. 32 Thus the school 
of ViSistadvaita has founded its own theory of cosmology 
strictly according to the scriptural teachings and has 
remarkably explained the fact of the universe, fully 
bringing out the real sense of Brahman who is the inner 
self of all beings both sentient and non-sentient. 33 

This conclusion once for all puts an end to the several 
theories of the exponents of the Yoga, Vaisesika and Nyaya 
schools that admit only the Nimittakaranatva of Isvara and 
attribute the status of material cause to nature alone. 
Though they admit the reality of the universe, the 
individual selves and Brahman, certain conclusions of these 
schools are quite contradictory to the purport of the Vedas 
and so they are to be totally discarded. One such conclusion 
is about His being only the instrumental cause of the 
universe. 

Brahman is Immune from any Change or Imperfection : 

Accepting the status of the material cause to Brahman 
docs not at any time result in its Vikaritva as doubted by 
some, for Brahman with its modes of the chit and achit in 
the subtle stage happens to be the causal state whereas 
Nirvikaratva sruti applies to the substantive substance, 
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viSesya, which is in the aspect of the inner self. Thus the 
scriptural announcements relating to the Nirvikaratva and 
Upadanatva refer to quite different objects and therefore 
are non-contradictory. The change is only in the adjectival 
part whereas the substantive part is changeless for ever. 34 

This can be understood on the analogy of the changes 
of the human body The individual self who is Avikari is 
associated with the gross body which undergoes subsequent 
changes from childhood to boyhood, manhood and old age 
and other such stages. A change of state is a vikara and 
this occurs to the non-sentient in the form of Mahattva, 
Ahamkaratva, Indriyatva, Akasatva, Vayutva and others. 
The vikara of the self is in the form of the contraction or 
expansion of his Dharmabhutajnanam or attributive 
consciousness. These changes are all caused by the inherent 
nature of these entities and are termed as vikaras. But it is 
not so with TSvara. The immutable value of Brahman is 
expounded in the Sutra (3-2-20). Though the Supreme self 
really dwells within every object it is not tainted with any 
imperfection relating to those objects as the very essentia] 
nature of the Supreme self is essentially antagonistic to all 
imperfections. Ramanuja gives the analogy of akasa here 
to illustrate that existence itself within several objects, does 
not involve one in evil as akasa is not tainted with the 
imperfections or defects of various objects within which it 
actually exists. Likewise the very essential nature of 
Brahman is pure both in its transcendent and immanent 
aspects. 35 


WTTrtrf) 
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I&vara is eternally associated with the sentient and the 
non-sentient in all states by virtue of his inherent nature. 
Never does he abide without these adjectional modes. 
(Svarupa) Chidachidvisistatva stands for all time though 
is only for a particular time. Vikara is 
defined as a Svarupajanya dharma and as this is impossible 
of Chidachidvishishtatva which is eternal, Isvara is above 
all vikaras. So there is absolutely no incompatibility in His 
being the material cause of the universe. 

Brahman Known Only by &Sstra: 

It is objected by the exponents of the Nyaya school 
that Brahman cannot be the material cause of the universe 
as It happens to be the intelligent cause. Common 
experience shows that one and the same thing can never 
become both the material and the spiritual cause. But this 
objection is untenable. This objection cannot be raised 
before admitting the existence of God. Then how can we 
prove the existence of God? The consensus of vedantic 
conclusions is that Isvara can be known only by &astra or 
scripture and never by inference. This has been direedy 
proved in the Sutras also. 36 As we have to depend upon the 
scripture for the proof of God, we have to fully admit Him 
as ordained by the scriptures. The scriptures invariably 
establish God both as the material cause and the intelligent 
cause of the universe. This scriptural assertion can never 
be controverted by inference at any time. It is suggested at 
this stage that the vedic texts describing Brahman as the 
material cause have to be taken in the indicatory sense 
instead of the primary sense as in the case of many such 
statements like 3FRR:’ and others 

that are opposed to other pramanas. The sruti cannot teach 
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some thing which is totally opposed to our day to day 
experience. So it is said that it is better to establish God's 
Nimittakaranatva first by inference and then explain away 
his Upadanakaranatva in a secondary sense by inference. 

The above contention is incorrect for the mere fact 
that Brahman is to be established only by scriptural 
authority according to the Sutrakara. Brahman is not 
capable of being made out by any other means of proof. 
All attempts to establish Ifcvara by inference prove failures. 
We observe that all effects such as pots and pitchers 
necessarily have an intelligent cause, on the analogy of 
which we can infer the existence of a super intelligent cause 
for the universe. Here it must be asked as follows: Is an 
intelligent cause similar to that of a pot and pitcher inferred 
or Is a doer or Kartha endowed with the powers of Jnanam, 
Ichha, Prayatna but bereft of some attributes found in the 
familiar spiritual cause inferred? In the first choice the 
intelligent cause of the pots and pitchers is subject to many 
limitations of knowledge and power and in the embodied 
state is subject to the stress and strain of Karma. Inferring 
a similar intelligent cause, for the universe results in a 
similar defective person and never can an omnipotent and 
omniscient cause free from the strains of Karma and body 
be established by inference. If, on the other hand, the other 
alternative namely Isvara endowed with only the powers of 
cognition, conation and volition is desired, instead of one 
endowed with the innumerable attributes of body etc., it 
tantamounts to the abandonment of even cognition and 
volition on the same analogy and results in the inference 
of an I6vara endowed with only Prayatna or effort. 

It may be argued further that the potter is in need of 
a body as his cognition and volition regarding the pot are 



The Sadhya or The Upasya 


95 


janya or produced and not Nitya or eternal whereas the 
HR, T^CTand ofIsvara being eternal, an livara without 
a body could be inferred. But it is not so. Knowledge and 
desire are eternal and for these a body is not necessary. 
Similarly prayatna also is eternal and for this also not only 
a body is not needed but also Jnancchha are not necessary 
and as such Isvara will have to be bereft of knowledge and 
desire. 37 It may be pointed out further that though prayatna 
is eternal it always is relative and necessarily involves 
cognition and volition for determining the object of 
conation. The object of knowledge is the object of desire 
and the same becomes the object of prayatna. Prayatna is 
always related to the object and is co-ordinate with 
knowledge and desire. But this argument is not correct as 
a particular kind of prayatna is admitted for respiration in 
the bodily organism during the state of deep sleep or 
Susupti while either knowledge or desire is not existing. 
Prayatna has the fact of relation to an object in the state of 
Susupti without being related to knowledge and desire and 
similarly knowledge and desire are not necessary for the 
prayatna of ISvara. Thus many a defect in the argument 
that Brahman is known by inference is pointed out by 
Ramanuja in his Sri Bhasya. 

It need not be doubted that establishing Isvara by 
inference promotes theism whereas non-acceptance of the 
argumentation of the Nayyayikas leads to atheism. Certain 
definite purposes are served in refuting the argumentation 
of the Nayyayikas trying to establish God by logic and 
dialectics. Firstly knowledge of the reality as it exists is 
made possible in a realistic way. An object that is cognisable 
through the nose cannot be cognised in any other way and 
it must be said so. If an object of smell is known as an 
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object of the ear it is totally an illusion which must be once 
for all opposed and warded away. Secondly for a person 
who is firmly convinced that God is proved by inference 
alone, if at any time a doubt as to the validity of that 
inference occurs he will result in a disbeliever of God and 
goes an atheist. But it is not so in the case of the scriptures. 

never gives room for such doubts and 
scepticism. Thirdly it is an admitted fact that the scriptures 
are valid as they enlighten us about the unknown and this 

becomes established only if it is proved 
that God is known by scriptures alone instead of its 
substantiating the existence of God already proved by 
inference. Otherwise the scriptures become Anuvadas and 
do not carry the maximum weight. 

If this theory of establishing God by inference is not 
discarded then it results in many incompatible conclusions. 
Though the earth and the great ocean and others are 
produced effects, there is no proof to show that they were 
produced by one at only one particular time. The produced 
things are quite distinct from one another and so it cannot 
be said to have been produced at one and the same time 
by only one agent. As we perceive difference in time, 
consequently we have to infer against one particular time 
and one particular agent. 38 Moreover, as the individual 
souls are incapable of creating the wonderful world, it is 
to be inferred that there is an agent different from these 
individual souls on the strength of the world being a 
produced effect. Just because of this it is not right to infer 
that there is only one agent for creating the universe. Not 
only this. Even an inference of the type that only individual 
souls who possess wonderful powers due to their special 
merit form the cause of producing particular and distinct 
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created effects is appropriate instead of assuming an unseen 
agent different from the individual souls. 

Again the simultaneous creation and destruction of all 
things are not seen and so cannot be proved truth. Creation 
and destruction are seen to take place one after another 
and therefore if only one intelligent being is assumed to 
be the agent for the production of all things then there 
will be no invariable association of the effects with such a 
single producing agent, the cause. Then the Paksa or 
subject of discussion namely the intelligent being will have 
to possess such attributes that are known to be possessed 
by any other. And the example given namely of the pot is 
also defective to illustrate the thing to be proved because 
such a single person- is not known to exist. 39 Logical 
inference fails to establish an agent distinct from the 
individual souls for the creation and destruction of the 
universe. The following are some of the counter syllogistic 
statements. 

1. The body, the world and others have the individual 
souls as their producing agents. Because they possess 
the character of produced effects just like a pot does 
possess. 

2. God is not the producing agent. Because he has no 
purpose just as the released souls. 

3. God is not the producing agent. Because he has no 
body just like the released souls. 

4. Time under dispute can never have been devoid of 
created worlds. Because it possesses the character of 
being time, just like the present time. 40 

Does the Lord perform work with a body? or without 
a body? Is His body eternal or non-eternal? Is he full of 
.n livity? or is He devoid of all activity? 
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It is difficult to answer either way to all these 
questions on the grounds of inference and therefore the 
process of logically inferring the Lord in accordance with 
what we see gets stultified for the same reason. 41 

So it is the conclusion of Vedantic philosophy that, the 
highest person who is the Lord of all is proved only by 
Sastras. And these Sastras declare that he is distinct from 
all the things cognised by all the other pramanas.. He is an 
ocean of unsurpassingly great and noble qualities. He is 
omniscient and He is hostile to all that is evil. 42 

So the, sastra is a means of proof which is authoritative 
and infalliable and this is the only source of knowing 
Brahman and according to this we understand that 
Brahman is both the material and the spiritual cause of 
the universe. 

Brahman is the Sarvadh&ra or Ground of All : 

While describing the relationship between the universe 
and the Universal spirit Ramanuja expounds according to 
the spirit of the scriptures that the world forms His body, 
being entirely supported and controlled by Him and used 
by Him to serve his own purposes. 43 

Brahman is the adhara and the universe is the Adheya. 
The Universe of finite selves and matter abides in the 
Absolute and depends upon it for its very existence and 
functioning. These subserve the end of only Brahman in 
the ultimate analysis. Brahman directly supports all 
existents just as it is the ground of its determining 
attributes or Svarupanirupaka dharmas such as Satyam, 
Jnanam and Anandam as well as the nirupitasvarupa 
viSesanas, or the defining details. Just as the individual self 
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sustains the body and uses it for his own purposes, 
similarly the supreme sustains the individual self by virtue 
of His being its inner soul and controller and uses it for 
His own satisfaction. The Absolute is the ground of all 
and sustains all other objects direedy. It sustains such of 
the attributes as are qualifying certain substances indireedy 
through those substances. 44 Everything else in this 
Universe is the attribute of the Supreme and is related to 
Him inseparably. The existence also of all things depends 
upon His will alone. Thus the universe of finite selves and 
matter is svarupasrita, being rooted in Brahman and also 
is SankalpaSrita being completely controlled by It alone. 

-The concept of Adharathvam is well brought out by 
the definition of Brahman as found in the Taitiriya text as 
Satyam, Jnanarn and Anandam. Satyam signifies that 
Brahman is the Absolutely unconditioned Reality and 
distinguishes it from the Chit and the Achit. The term 
Jnanarn connotes the eternally all pervasive character of His 
consciousness in the universal and the particular aspect. 
Brahman is Ananta or infinite and this distinguishes it from 
nature and the finite selves. It is free from all limitations 
of space, time and causality. 45 The concept of Brahmah 
being the Adhara of the chit and the achit is the main 
thesis of Visistadvaita and this affirms three important 
truths. 

1. The world of nature and selves is real. 

2. These cannot exist separated from Brahman. 

3. Every being sentient and non-sentient lives and moves 
in the Supreme Reality. 46 
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Brahman is the Sarva Niyanta or the Inner Controller 
of All: 

It is the established view of the ViSistadvaitic school 
of Vedanta that Prakrti with its evolutionary changes as well 
as the finite selves subjected to the moral law of Karma 
are realities and that they have Brahman as their ground 
and goal. The metaphysical idea of Brahman as Adhara of 
all others leads to the next concept of Brahman being the 
Niyanta or the inner controller of all. 

The Brihadaranyakopanisad 47 brings to light the truth 
that Brahman is the inner ruler of all subjects and objects 
of experience. Aruni Uddalaka questioned Yajnavalkya 
whether he knew that ruler who is the inner controller of 
all in the Universe. 

l’ ^.3. 3-7-1 

Yajnavalkya then answered in the affirmative and after 
stating that Brahman is immanent in one and all as the 
inner controller, said 

TTtf tT 3TTrPT l’ 

He who is immanent in all beings as their eternal ruler 
and has all other beings sentient and non-sentient as His 
body and yet, whom all others do not know as their inner 
controller is Brahman. Brahman has thus the quality of 
sarvaniyantritva. The Subalopanisad defines Brahman as 
the all-pervading Supreme self who is eternally pure and 
perfect. The Svetasvatara declares that Brahman is capable 
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of knowing everything independent of the instruments of 
knowledge such as the eye or the ear. 4B The Sutrakara also 
clarifies that Niyantritva and Amaratva are the essential 
attributes of the Supreme self that differentiate Him from 
the finite selves. 49 This Sarvatman who is the ground of all 
is also the inner controller or Niyantha. The Universal self 
is the Purusothama who is the ruler of rulers. The whole 
Universe along with its planetary system moves for fear of 
this Supreme self. 50 This is the unique characteristic of 
the Supreme Being and this never belongs either to nature 
or to the finite centres of experience. The finite self is 
subject to the fruits of its Karma whereas the Lord is ever 
glorious. 51 

It is declared in the Sutras 52 that there is eternal 
difference between the three entities namely nature, finite 
self and the Universal self. Though these are different they 
do not exist differently. They have different values but yet 
are inseparable. Prakrti is not the self, muchless the internal 
ruler. The order of nature is a reality but is adapted to the 
needs of the finite self. The finite self on the other hand 
though free and pure is in essence subject to its Karma 
and the never-ending Samsara unless it attains spiritual 
realization. But the Supreme self is the eternal of eternals 
(Nityo Nityanam) and is their inner self and ruler. It is the 
Antaryamin indwelling in the finite selves. This inner ruler 
is the same as the Absolute reality, the Sat. 53 . 

The antaryamin who is different and distinct from the 
orders of nature and finite selves is ever residing in the 
finite self as its inner controller. The Dahara Vidya 
prescribes that Brahman as antaryamin should be 
meditated upon. 54 The Supreme residing in the ether of 
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the heart is neither conditioned, transformed nor tainted 
by evil. 55 The Lord is described as residing in the heart of 
humanity without losing His infinity. Can two selves co¬ 
exist without contradiction in the same body? Why not? 
Though the finite self and ISvara are real different entities 
they never contradict each other. They are not hypothetical 
entities to turn out unreal in the long run. The Jlva who is 
really subject to Karma in the form of Punya and Papa can 
progress spiritually only when he tunes his will to the will 
of God, his inner self. Similarly the Supreme being who is 
Aparichinna resides in the heart of the sentient beings to 
impart divinity and to direct them towards upward 
evolution. 

The Gita 56 ordains that the inner ruler or Paramatman 
is the subject of every moral judgment in the ultimate 
analysis. The Adhistana or body sustained by the five 
pranas, the conative sense organs or Karanam, the finite 
self or the Kartha, the vital functions or Prthakchesta and 
finally the inner divinity or Daiva are declared to be the 
five factors that are found in every action. I&vara or the 
inner Divinity is thus the ultimate subject of all actions. 

Now comes the question of the moral freedom of the 
Jiva. If Isvara is the ultimate subject of all actions, can the 
finite self be deemed to possess moral freedom? Though 
Kvara is the final subject of all actions, the self has the 
freedom to march towards spiritual perfection or to lapse 
into malignity by way of choosing either the good or the 
evil. This choice is left to the responsibility of the Jiva and 
so he experiences good or evil in an equal measure 
according to his choice. Isvara, the inner controller is a 
silent but not an indifferent witness of the Jiva 57 . After 
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having equipped the Jiva with the necessary physical and 
psychological mechanism Isvara stands as the inner 
controller and enlightens the Jiva upon his duties through 
the Sastras. The finite self is permitted by I§vara at this 
stage to use its freedom.. The Jiva is thus free to will either 
to obey or to transgress the commands of the Divine Ruler 
and herein is the moral possibility of the upward evolution 
of the self. At the next stage l£vara permits him to exercise 
his freedom by means of Anumanthritva and then assigns 
to him the fruits thereof, either pleasure or pain according 
to his choice. The Sutrakara explains this in the Sutra 

2-3-41 

Ramanuja comments on this Sutra as follows : 58 

TTqrq 

Then it may be asked whether it is not an act of 
mercilessness to be indifferent at the first instance. But it 
is not an act of Nirdayatva for, the finite self is a doer or 
Kartha who can choose his way in a conflict of desires. 59 
The finite self is not fated to follow something irrespective 
of his free will. Then it would be mere determinism and 
there would be no possibility of any moral choice. The 
finite self is endowed with full freedom either to choose 
good or evil according to which he reaps the consequences 
apportioned to him by the inner Impartial Judge. The finite 
self is said to gain his Kartrtva only from the Supreme, 
who is the all-self and inner controller. 60 
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The finite self gains his Kartrtva in general from the 
Divine as he gets from Him his physical and psychological 
organism necessary for functioning and derives his Kartrtva 
again in particular from Him alone as it is He who permits 
the self to exercise its freedom. 544M and 


Anumatipradana endow the self with Kartrtva. Though the 
Supreme grants permission he is not tainted by the fruits 
of such deeds for they relate only to the doer who has 
engaged in them first. The finite self has the power of 
exercising his free will and the Supreme does not deprive 
him of it. Then it may be asked why this question of 
Anumantrtva is raised here, if the finite self wills freely in 
accordance with its vasana only. The reply is this viz., this 
question of the God’s granting permission is not made up 
by anyone but is ordained as such by the scriptures such as 
‘3RT: ^TTTcTT *RTTT’, ^ ^n^cRTf+H^fcT, 


4 


and others. 


It cannot also be doubted that the rule of the indweller 
is limited by the fact of His being indifferent at the first 
instance for the text enjoining the inner rulership of the 
Divine means that much, so that the scriptures in the form 
of commands and prohibitions may not turn out futile. 
Moreover Isvara's indifference at the first stage regarding 
the Adya pravrtti of the finite self does not, in any way 
hamper the illimitable freedom of Isvara. On the other 
hand this glorifies Him. This is similar to the instance of a 
king, who, after granting all facilities to the chief minister 
grants him freedom of action also, himself remaining 
indifferent for the time being. Are not these two namely 
moral freedom and paradheenatva or dependence 
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incompatible? Never. Such incompatibilities are not seen 
as in the above instance of the chief minister. 61 


If it is said that the self has no Kartrtva at all, it will be 
the same as that of the Samkhyas that attribute doership 
to nature and as that of Advaitins that attribute doership 
to ignorance. If it is admitted that the self has independent 
doership then it results in the refutation of an All Supreme 
self, that is the inner controller of all, a Nirisvara tenet. 
Doership is only Jriatrtva and this is derived from the 
Divine, say some. But this also is not correct. For then 
there cannot be any activity for either spiritual aspiration 
or for attaining it. So the self has all the three namely 
Jnanarn, Chikeersa and Prayatnam. 62 

The Srutaprakasika quotes the quintessence of all 
these findings in the following stanzas: 

<1,111 Hi I 

3 re T7 afH F3d*dr^ || 


td l d^d l fad l yTT drM^rttPcmui l d, l’ 


2-3-41 


So it is the established conclusion of this school of 
Vedanta that Brahman in Its immanent aspect is the inner 
controller of all without being tainted by their 
imperfections. 
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Brahman is the Sarva£e$i : 

It was pointed out before that the entire universe 
comprising of the chit and the achit has Brahman as the 
Being of their being and though these two entities namely 
the chit and the achit are different from the Supreme and 
are possible of only being analysed as such metaphysically, 
they could not be divided physically as they were 
inseparably related to Brahman. This fundamental principle 
of our inseparable relationship with Brahman is affirmed 
by the definition of Brahman as the Adhara or ground and 
sustenance of all. The definition of Brahman as the 
Niyantha or ruler signifies that Brahman is absolutely 
perfect and that it exceeds the other two. The world of chit 
and achit depends upon Brahman but Brahman does not 
depend on these two. 63 It is on account of its will that the 
world functions. The world depends upon the will of 
Brahman for its functioning The world is both 
SwarupaSrita and Samkalpafcrita. This concept of Brahman 
being the Niyanta or the ruler forms the second definition 
of Brahman. Now we come to the next idea of Brahman 
as the SESI of the entire universe. This Sesasesi bhava 
determines the nature of the Supreme reality and affirms 
that Brahman is the final goal of all our efforts. All 
sentient and non-sentient beings exist only for the 
fulfilment of God's purposes. They do not exist for their 
own sake. God's glory becomes manifested in using them 
for His own purposes. This is Sesitva of the Lord. 

Sesah pararthatvaf defines that one which exists only 
for the satisfaction of another is a Sesa or a subservient. 
Ramanuja defines a se6a as one whose very svarupa or 
essence is to bring out the satisfaction of the Supreme. 64 
The world of matter exists in Brahman, belongs to It, and 
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exists only for Its Satisfaction. Likewise the finite self. It 
depends on Brahman for its function and is used by 
Brahman for fulfilling Its own purposes. So both the orders 
of the chit and the achit are subservient to Him. 

This concept of Sesa-scsibhava has great significance 
as this thoroughly revolutionises the attitude of the finite 
self. Though the world of matter and the finite self are 
alike subservient to Brahman the finite self alone is self- 
conscious and is endowed with reason and freedom of will. 
By these he can discriminate between the self and the non¬ 
self, discard the latter, free himself from the clutches of 
nature and attain the status of the pure self. One who has 
thus attained self-realization realizes also that the 
ParamaPurusa, the highest self, is the Sarvasesin who alone 
is to be adored and worshipped by all one's acts. For such 
a self who has attained this knowledge of the SarvaSesi 
every act will result in the service of the Supreme whom 
alone he realizes as his master or Swami. 

Vedanta De§ika points out that the term Sesi is 
generally applicable to both sentients and non-sentients for 
whose purposes other things exist, whereas that the term 
'Master' or Swami applies solely to the sentient. Likewise 
the term 'Sesa' applies to both the sentient and the non- 
sentient that exist for the sake of others but the term ’Dasa' 
or servant relates only to the sentient. 65 Therefore he points 
out that the relationship of Sesa and the Sesi between the 
individual soul and the Supreme self must culminate in the 
special relationship of Swamy and Dasa, the master and 
the servant. The freedom of the individual self becomes 
glorified only when it is dedicated to the Supreme self, who 
is the Sarvafcesi and the inner ruler of all. The individual 
self must attune its will to the will of its master, the 
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Paramatman by destroying its Ahamkara or egocentric 
nature. The True meaning of the individual self is realised 
only when it dedicates itself to the eternal service of the 
Paramatman the over-lord of all in self-donation. 

reminds DeSika when expounding this eternal truth of the 
Sarvasesi. The general goal of usefulness to the Lord 
becomes for selves the goal of service as they happen to be 
his Dasas. In consequence of being the Sesi and the Swamy, 
the Lord attains a unique glory; the enjoyment of service. 

The significance of this relationship of Sesa and Sesi 
between the finite soul and the over-lord of the universe is 
two-fold. 

1. The Sesa has to serve his master alone for the benefit 
of whom he exists. 

2. It is the responsibility of the Sesin, the over-lord to 
protect what belongs to Him and therefore iSvara 
alone is responsible for the protection of his servants. 

Brahman is the Sarva6arfrin: 

The fundamental concept of Visistadvaitic philosophy 
is the idea of Brahman as the Sarlrin or inner self of all 
other entities both sentient and non-sentient. This concept 
of Sarlra-Sariribhava is deduced from the impersonal and 
infalliable scriptures which are the main sources of spiritual 
knowledge. These truths of revelation arc verified by 
intuitive experience, and also justified rationally. 

The scriptural texts, in certain parts, establish the 
plurality of entities 66 in the Universe, whereas in some 
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other parts, they ordain simple unity 67 , discarding plurality. 
This apparent contradiction cannot be successfully 
reconciled either by the school of Monism or by the school 
of Dualism, that gives all prominence to cither the Abheda 
texts or the Bheda texts, as the case may be. In either case, 
it becomes extremely difficult to interpret all scriptural 
passages satisfactorily. But the Visistadvaitic philosopher 
knows Brahman as the Saririn of all beings, and by this 
Sutra, he binds all plurality into unity, without straining the 
scriptural texts. 

The Sadvidya affirms that the Universe is rooted in 
Brahman. The universe lives in Brahman and is established 
in it. The inner unity between Brahman and the Jlva is 
expounded by means of various similies. 68 The Antaryami 
Brahmana of the Brihadaranyaka Upanisad 69 reveals in 
unmistakable terms this truth of sarira - Hariri relation. 
These texts are GhatakaSrutis, that reconcile the extremes 
of pluralism and monism. Thus the truth of sarira • 6ariri 
bhava is proved by spiritual intuition, embodied in the 
sacred texts, as pointed out above. 70 

The school of Sankara negates the world to postulate 
Brahman. But ViSistadvaita affirms the reality of the world 
to affirm Brahman. The world of nature and the finite 
selves are real attributes to Brahman, whose oneness and 
absoluteness is confirmed by these. Brahman, the 
Transcendental Reality, is yet the immanent principle in all 
other entities, sentient and non-sentient. The entire cosmos, 
thus, depends upon Brahman, for its existence and happens 
to, be an inseparable attribute to that Divine Being. As the 
Supreme Being is the inner self of all other entities, all 
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terms, denoting various objects, denote Brahman Itself in 
the ultimate analysis, as It is the Inner self of all . 71 

The sarlra-sanri bhava emphasises the spiritual 
synthesis of the Universe, and establishes the organic unity 
of the Divine. The concept of Sarva sariri docs not in any 
way, suggest a biological organism, for this is a spiritual 
analogy, used to establish the inter-dependence of the 
Universe and Brahman. The Absolute co-exists with the 
finite centres of experience, as well as the world of nature, 
being their ground and goal. 

Isvara or Brahman is the real self of the Universe. Why 
should this all powerful cosmic principle ensoul itself in 
matter and the selves? Does He not get tainted with the 
imperfections of the body? To this we answer as follows: 

The universe does not become the body of the 
Absolute due to any external agency like Karma, as in the 
case of the finite self. The world is inherently the body of 
Isvara, and not a resultant of Karma or chance. But it is 
not so with the individual soul. The finite self is not 
inseparably related to matter as its soul. The body of the 
finite soul changes from birth to birth, and is contingent, 
and in the final stage its relation with matter is once for all 
severed. But the sentient and the non-sentient entities are 
not related like this to Brahman. They are inseparably 
related to Brahman, and they cannot, at any time, exist 
apart from it. Brahman is characterised by these two 
entities, that are with it, in both the stages, the causal, as 
well as the consequent. Moreover in the composite being 
of Brahman each substance retains its distinctive nature. 
The analogy of a piece of cloth woven with threads of 
different colours, where each thread retains its own 
colour , 72 is given by Ramanuja. Ramanuja affirms 72 that 
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there is no confusion of different characteristic qualities of 
the three namely, matter, the finite self and the universal 
self. 

2-1-23 


Commenting on (2-1-14) 

Ramanuja states that a soul does not experience 
pleasure or pain, only because it is associated with a body. 
This experience of pleasure or pain is only on account of 
Karma. But the Supreme self is far removed from evil, 
though he has the entire universe as his body, as he has no 
trace of Karma whatsoever. 

‘3rqwTTorn^ mu i rm : tet ^ pt 

TFmRTf:|’ ’ift.'m. 2-1-14 

The defects of the body do not touch the self at all. 

WI l cHM 3rfrT viftqfM iftTOl 

«mf: mu l rUH qqT 

fqfoUrcJK-Ml qqf gftgq l’ 

1-1-13 

As pointed out before, the concept of sarlra, in this 
system of philosophy, is all comprehensive and holds good 
for any kind of Sarlra. The sarlra or body is that which is 
supported, sustained, controlled from within, and used for 
(lie satisfaction of that Sarlrin only. 74 This concept is derived 
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from the sacred scriptures, and not from mere perception. 
Unlike the definition of the sarira as the 

definition of Sarira, in this school, denotes any substance 
that is entirely subordinate to a soul. In Nyaya Siddhanjana 
of Sri Vedanta Desika, the concept of sarira, according to 
Nayyayikas, is fully explained, examined and criticised and 
the correct significance of this spiritual relationship is 
appropriately brought out. 75 

Brahman is the Saririn or inner self of all other 
entities, the chit and the achit, and is the source and 
sustenance of the Universe. He is the Antaryamin, who has 
entered into the finite, as its self. So each term that 
connotes the sarira of Brahman connotes Brahman the 
Saririn. The finite self is subject to Imperfections of 
embodiment, due to his own Karma. Matter or Prakrti is 
subject to Vikara, but the Paramatman is ever-pure and 
perfect. He is never stained with any imperfection of either 
matter or the finite self, even as the individual self who is 
not affected by the changes of his body. This principle of 
body-soul relationship deduced from the sacred texts, is 
the only convincing mode of reconciling the apparently 
contradictory texts. Ramanuja concludes in his 
Vedarthasangraha, that this view reconciles all extremes of 
Vedantic doctrines like those of ABheda, Bheda and Bheda- 
Bheda. 

In this way of interpretation all kinds of texts positing 
difference, unity, and unity in difference become explained. 

‘BcfcirfUrmi *chn>K I 
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arofrra *wf$d: I %/fl.p- 90 


This view satisfies all texts of the different Pramanas 
as well as intuitive experience. The sariraka Mlmamsa is in 
fact an enquiry into The Inner Soul', The Paramatman. 


3I^tT VIIW 



1-1-13 


Now we may sum up the main points relating to this 

body-soul relationship as follows: 

T. In the composite being of Brahman, each substance 
namely the Chit, the Achit arid the Kvara retains its 
distinctive nature. 

2. The imperfections of the body do not affect the self 
which ensouls it. 

3. The Supreme self is the Lord of Karma and so It does 
not experience pleasure or pain, originating from the 
body,. 

4. Not only is possessing bodies no defect for God, but 
these bodies add to his Lordship. 

Brahman is the Redeemer of All: 


Isvara is described as the 'Karma phala pradata', or 
the dispenser of justice quite according to the moral 
worthiness of the doer. In addition to this He is also a 
redeemer or a Raksaka. 

We have omitted to do what was commanded of us, 
and have committed what was prohibited of us, and thus 
we have violated the Divine command. 
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3lRil^l^lR<llU|i m: iltHJj-ctftft II 

God punishes us who have thus transgressed the Divine 
Law, solely with the aim of redemption. This punishment is 
meted out to us only to redeem us from sin, and to dissuade 
us from evil ways leading to degradation. So the punishment 
inflicted by the Lord leads to the good of humanity, in the 
ultimate stage, and is just an act of mercy. 76 

The Omnipotent Isvara, over-powered by mercy, yearns 
for the union with the individual self, his Sesa, and so 
descends upon earth from His highest abode, to 
Brahmanize him. The Raksaka is very' eager to recover the 
lost self, and so seeks the individual self, and tries to 
convince him to win him over to his side. Omnipotence on 
the part of God, as well as Saparadhatva or sin in the form 
of violation of Divine command, on the part of the finite 
self, happen to be the cause of bondage in Samsara. But 
the primary cause of redemption from Samsara happens 
to be the Lord's natural compassion. 77 

God's compassion or Daya, is eternal and infinite, and 
is solely responsible for the redemption of all sinners. Of 
the three principal qualities of God viz., Jhana, Sakti and 
Daya (knowledge, power and compassion), the first two 
are useful both for punishment and rewards. But the third, 
namely Mercy distinctly plays its part only for 
redemption. 78 This Compassion is described as an 
inclination to do good to others. 79 

The Lord showers his compassion on us in 
innumerable ways. He is a supporter and a spiritual guide 
to one, who is struggling hard to get rid of the bonds of 
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Samsara, for attaining Divine communion. For one, who is 
utterly destitute of any means other than Him, He stands 
in the place of all other spiritual means, and releases him 
from samsara. He neglects nobody, but waits for some 
occasion or other, to rush to everyone's help, and tries hard 
to redeem each and every one from the shackles of 
samsara. It is only because of Divine mercy that we repent 
for our past sins, and rush to expiate them suitably. God 
becomes gracious towards us on account of some good 
act some how performed by us, and being thus pleased, 
He ignores our countless sins of the past and grants us 
eternal bliss, freeing us from the wheel of samsara. It is 
verily the Lord's compassion, which is the principal cause 
for even doing this. 80 

The Lord uses all His ingenuity and cleverness in 
seeking out and claiming us to his side, and wherever we 
may run away from Him, we cannot escape from Him who 
resides within ourselves. His mercy is as infinite and 
eternal as Himself, and He never fails to pick us up from 
these dangerous waters where we are drowning, 
shipwrecked, desperate and forlorn. 

The act of Pralaya, or the devouring of the Universe 
by that awe-inspiring Almighty, is also an act of mercy, as 
God checks the wrong doers from their career of sin and 
crime, and thus saves them from further entanglement. 
Similarly the act of creation is also a redemptive process, 
for the Achit-like souls are then provided with the 
necessary physical and mental organism that enables them 
to lead a new moral life and to make the best use of 
another opportunity for evolving their upward progress. 81 

Thus we find that God has two kinds of relationships 
towards mans activities: 
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1. He is the karmadhyaksa who is an impartial judge. 
He gives freedom of choice to the individual souls to 
act and apportions to them the fruits of their 
respective actions, good or bad. . 

2. He is an ocean of infinite mercy. He manifests Himself 
in the Universe to redeem men from the shackles of 
samsara. He delights in saving His Sesas from misery. 
God's action in saving men is motivated not by any 
obligation to do so but by His Supreme compassion. 

Ramanuja has reconciled these two kinds of 
relationships of God to man in his Bhasya under Sutra 
11-2-3. 

The Five Forms of the Supreme : 

The All-powerful God, the Parabrahman assumes five 
forms out of His everflowing compassion, for the sake of 
redeeming humanity. They are: (1) Para, (2) Vyuha, (3) 
Vibhava, (4) Antaryamin and (5) Archa. 

Para is the self-realized Absolute of Paramapada and 
all the six divine qualities of Knowledge, Strength, 
Lordship, Valour, Energy and Splendour are to be thought 
of in this Supreme form. 

The Vyuha form is the next and this is sometimes said 
to be three and sometimes four. As the qualities to be 
meditated upon are the same both in the pararupa and 
ParaVasudeva the first form of the Vyuha, this kind of 
triple classification has ensued. 

The four Vyuhas with their respective qualities and 
activities are noted hereunder: 
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Paravasudeva All the six qualities Enjoyed by the 
• are pre- dominant. liberated 

Sankarsana Balam and Jnanam Promulgates the 

are pre-dominant Sastras and causes pralaya. 


Pradyumna 


Aniruddha 


AiSvarya and Virya 
are pre-dominant 

Sakthi and Thejas 
are pre-dominant 


Creates the Universe 
& makes Dharma prevail. 

Protects the world 
and teaches the truth 


The Lord divides Himself out of compassion into 
these four forms to make meditation on Him possible for 
different kinds of people. 82 The Lord will at no time be 
without the six qualities, though in the above Vyuhas 
certain qualities are more pre-dominant than the others. 83 


Vibhava : 


The several incarnations of the Lord on this empirical 
Universe are concrete expressions of Divine mercy. The 
mystery of the Lord's incarnations is well expounded in 
the fourth chapter of the Gita. 84 The above context of the 
Gita expounds the secret of Divine incarnation and 
establishes that Avatara is the living expressions of the 
redemptive grace of the ever merciful Bhagavan. The 
following factors are known from the above context about 
Divine incarnations: 


1. The incarnation is an actual truth. 

2. The incarnation of the Divine is the embodiment of 
Divine nature in full measure. 

3. The body of the incarnate is of the Suddha or pure 
Sarva and never of Triguna. 
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4. The cause of an incarnation is the will of the Divine. 

5. The time of an incarnation is a time of moral crisis, 
when Dharma has to be safeguarded. 

6. The purpose of an incarnation is to save the virtuous, 
to punish the wicked and to redeem the sinners from 
sin. 8S 

God descends upon earth and stays here for certain 
periods along with His devotees, trying all the time to raise 
them to Divinity. These are historic incarnations, and are 
meant for the maintenance of law and order in the world 
and for the propagation of the Vedas, as well as for giving 
an assurance of salvation to one and all. God is 
omnipresent as pointed out in the texts like-' 

rTrHcf otnm WK i qui : fiSltT:’ 

and so it should not be misunderstood that a vacancy is 
caused in Vaikunta or else where, when there is an 
incarnation. This truth of incarnation is a spiritual one and 
so cannot be interpreted in terms of space and time'. 86 . 

Lord Krishna assures us in the Gita that He would 
come upon the earth to put an end to all disruptive 
activities, and to promote the cause of Dharma. His 
supernatural descent is fulfilled in granting communion to 
the ardent devotees that yearn for His presence. 

Antary&mi: 

God dwells in the hearts of all, as their inner self and 
controller and this Divine immanence is an act of infinite 
compassion. The redeemer is not to be reached at some 
remote and distant place, but He is nearer to us than we 
are to our selves. He is readily present in everybody to be 
meditated upon, specially by those who are yogins. 
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Archi: 

The Absolute Parabrahman who alone assumes the 
form of the Vyuha and the Vibhava assumes also the form 
of images and this is the Archa incarnation. The Vibhavas 
like Rama and Krisna stay on the earth only for certain 
times, at particular 'epochs, and so cannot furnish solace 
for humanity, at some later time. The Archas on the other 
hand are permanent incarnations, unlike the Vibhavas, 
meant for the sake of devotees of all times. The Archa is 
the living presence of God. 'Archa worshipped in temples 
is a reservoir of the redemptive mercy of ISvara who enters 
into a formless form of His own without being affected by 
the changes of Prakrti and Purusa.® 7 

The Archa has certain decided advantages over other 
forms to the devotees. They are: 

1. The Archa has the rare possibility of attracting even 
the world-minded people towards Himself, by His 
infinite beauty and splendour. 

2. The devotee can drink with his eyes the Divine beauty 
of the Lord to his heart's content, and meditate upon 
Him steadily. 

3. The Archa is the concretion of Divine Grace and is 
the one refuge for the entire universe that worships 
Him, as He is perpetually accessible to one and all. 

4. Worshipping the Archa is a source of immeasurable 
delight and solace to the devotees. 

This worship is very easy to perform as pointed out in 
the Gita. The devotee realizes the infinite perfection of 
the Lord in the Archa form. He forgets this miserable 
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world and enjoys divine communion even with his mortal 
frame. The life of the devotee on this earth is, in no way 
inferior to that in the other world, as it is moulded well 
and given the proper culture. Such a devoted life itself 
happens to be the end and aim of all sadhanas, as such 
staunch devotion is enough for early liberation. DeSika'gives 
vent to these feelings in the following stanza: 

WR II 43 

’If you are pleased with me, if I am always near to 
you, and if, O Lord of the elephant hill, I have pure 
devotion towards you, and if your devoted servants are to 
be contacted by me, this world would really be Mukti 1 . 

The devotee yearns to see the ever-auspicious and 
bewitching beauty of the Archa incarnation and desires for 
nothing else. 

3gROT$<3TOI ^ ifcftlMm: I ef.ti. 49 

All the above five forms of the Absolute are equally 
real and auspicious. There is neither contraction nor 
abridgement of Jnana and other attributes in anyone of 
these Divine manifestations. The Divine form is called 
as it is a home of Divine perfections, and as it is, 
also at the same time, accessible to all devotees. 

Sadgunas or the Six Principal Qualities of Parabrahman: 

The Parabrahman is a repository of innumerable 
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perfections, of which the six essential qualities are 
suggestive of his Paratva or Supreme Nature. These are 

^*<*4, 4)4, ifl frt> and Likewise the 
qualities of Souselya, Vatsalya and others, characteristic of 
his Soulabhya, are also in Him, to make Him a redeemer, 
accessible to one and all. The motive of Daya or merey 
dominates the infinite perfections of the Lord, and De&ika 
points out that they would lose their value without Daya. 

TtRTT fcRTT ^TT: I* <RfT.15 

He is first and foremost, the God of compassion His 
mercy overflows over one and all, without any distinction. 
God is both a judge and a deliverer. As a judge, He may 
save only the righteous, but as a redeemer He goes in 
search of everyone, to save him from sin. He is eager to 
deliver us from sin and sorrow, and so thinks out new ways 
and means of approaching us. His universal mercy is 
characteristic of Him. 88 He is praised as the friend of all 
beings, the all-bountiful, rich in mercy, and easily 
approachable, though he is the mightiest of the mightiest. 
The qualities of mercy, generosity, softness of love, 
tenderness and affection, inner sweetness and the desire to 
help all, transform the mighty master into a universal 
redeemer. De&ika has expounded the tenderness of his 
forgiveness, in his Dayasathakam marvellously in a 
hundred stanzas. Sri Ramanuja in his Gita Bhasyam and 
Gadyam portrays the Lord, the impartial judge of all, as a 
repository of infinite loving kindness, and as one who 
readily forgives our transgressions. 

The auspicious qualities of the Lord are of two types. 
They are Svarupagata gunas-qualities of His essential 
nature and Vigraha gunas-the qualities of the Divine form. 
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The former arc again of two categories namely, the 
qualities that subdue the enemies of the devotees and the 
qualities that captivate the devotees. Sourya, Dhairya and 
Parakrama are of the first type, whereas, Vatsalya, 
SouSeelya and Sowlabhya are of the latter. Similarly the 
qualities of Soundarya, Youvana, Lavanya and others are 
of the auspicious Divine form. All these various qualities 
can be included under the six main ones, mentioned above. 


qt? wfr -gPTT: I 


A < 


We may proceed to know in brief, something about 
these six main qualities of the Lord, along with His other 
bcneficient perfections. 


Jfi&nam: 


This is said to be the fundamental quality of God. It 
is Ajada or Svayamprakafca as it illumines itself without 
the aid of any other external object. This is also known as 
'Svatmasambodhi', that is, it does not shine for the sake of 
itself but for the sake of its substratum, the self. This is 
eternal as it is inseparably connected with the Self. It is 
not a contingent factor or an agantuka dharma. It is free 
from any kind of contraction at any time, and so is capable 
of grasping all objects at all times. The term 'Nityam' and 
'Sarvavagahanam' signify that this-quality of Jfiana relating 
to the Universal self cognizes directly all objects at all 
times, without any temporal or spatial limitations unlike 
that of the bound self. Sri Natha Muni describes this as 

and affirms that omniscience is 
the essential nature of ISvara.* 9 
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Balam: 

Balam or valour is that quality by which the Lord supports 
everything both sentient and non-sentient in the Universe, 
even without the slightest effort or fatigue. This is defined 
as ( , I€J'HI«ih) I The scriptural 

statements like ^rq (^.3. 6-4-22), 

‘4t ctewite 15-7), VmrRI ^ 

6-4-40) and a host of others describe 
this attribute of the Almighty. 90 

AiSvaryam: 

AiSvaryam or Lordship signifies the quality of being 
the creator of the world by means of His all powerful 
freedom. De&ika defines this quality as 

‘3To?JT#5^ (tRTOT^) 

as signified in the concept of SarveSvareSwara. God is the 
controller of all things other than Himself. The freedom 
of the Lord is unchecked and spontaneous. He alone is the 
intelligent cause of the Universe and has in His very nature 

and this auspicious quality of the 
Almighty is signified as over - Lordship. 

Vlryam: 

Vlryam or energy is also a prominent characteristic of 
the Lord. De&ika defines this as, 

(Gadyabhasyam) and explains it as 

f4^Tfrf?cTr^’ God is ever free from the taints 
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of change or vikara though he happens to be the material 
cause of the Universe. So He is praised as *3lfc|«hKN 

and as one who is possessing Achyutatvam. In the 
world of our ordinary' experiences we see that the material 
causes of different objects, like mud or gold, or any other 
substance undergo changes, as change itself is the 
prevailing law of matter. But the Lord is ever free from 
the imperfections of matter and of the finite selves, though 
these are inseparably related to Him as His body. He is 
eternally pure, Transcendent and changeless, in both the 
Primordial, and the consequent states of the Universe. He 
is the ground, the first and the intelligent cause, the inner 
controller and inner self of one and all, and yet is far from 
any imperfection, and this aspect of the Divine 
Transcendence is described as Vlrya or Energy. 91 

$akti: 

Sakti or strength is another super-attribute of the 
Lord, by means of which He happens to be the material 
cause of the Universe DeSika defines this as follows: 


$rqif^ WT I HR 


The Omnipotent Absolute is the material cause of the 
Universe. God is the first cause of the world, as He alone, 
characterised by the sentient and the non-sentient in the 
subtle form at the Pralaya stage, becomes manifold, and 
becomes characterised by them in the gross form. That 
which appears improbable and impossible for others is 
possible for Him, and this is described as Strength or Sakti. 
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Tfejas 


Tejas or splendour is defined 
and 


by De£ika as 
r’ This 


signifies that Isvara does not depend upon any external 
factor for creation, destruction or protection of the 
Universe. The scheme of the universe is carried on by Him, 

solely by Himself; Scriptural texts like wl HI: 

33F5TT: fKNdHI: UcyfdBI:' as well as 



affirm that the Absolute Brahman is also 


the material cause of the world, and deny that there is still 
another operative cause, or any other cause different from 
that material cause. 92 He is self-sufficient and capable of 
carrying out His will without the need of any other external 

factor or So this quality of not depending 

upon any external agency other than Himself, and of 
combining in Himself all potentialities is called Tejas. This 

is even described as fto:’ as signified in 

the scriptures like 


WsT g.3. 2-2-10 


He is so splendrous that all shining bodies in the 
Universe derive their lustre from Him alone, and no 
illuminory can illumine Him at any time. 

Of the above six super attributes of God, the first 
namely knowledge or Jnanam is the most essential one, 
which contains in itself the other qualities. The Upanisads 
define Brahman, the Absolute Isvara as 


‘TTr^T ft. 3 

;\nd affirm that Jnanam includes in itself a host of other 
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perfections. An expansion of the above six qualities yields 
all other auspicious attributes of the Lord, which are 
mostly beneficient to all of us, as they work out our 
redemption. It is in this sense that Valmiki describes the 
six essential qualities of Sri Rama as 

sfte ?tr: i 

TTOcj tjwNtr; II 

instead of the six qualities enumerated above. These six 
qualities mentioned in Ramayana are the manifestations of 
the one great quality, namely Mercy. Sri Ramanuja makes 
a mention of these manifestations of the tenderness of His 
mere}' in his Saranagati Gadyam as follows: 

'dTrfl'vR Ml^d l'jfcH4lg|i{f||W|ch 

The infinitely great Lord is characterised by Souseelya 
as he has intimacy with the smallest, the finite self, as in 
the example of the friendship between Rama and Guha. 
His Vatsalya or tenderness and affection overpowers his 
Supreme nature, and makes him forget the faults of the 
sinner that suppliantly approaches Him. 93 He has Mardava 
or softness of love, which cannot bear separation from his 
Asrita, on account of which he unites with him as his inner 
self. The quality of being mild and reasonable, even with 
those who deserve punishment on account of their 
transgressions, is also described as softness. 94 

He has Arjava or the quality of being fully frank with 
his devotees, and so He never goes insincere with them. 95 
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The quality of Souharda, or the heartfelt desire to help all 
beings and wishing their good, characterises the Lord, as 
he is the only one person who is designated as Suhrdam 
Sarvabhutanam. 96 The quality of Samyam or being equal 
to all is characteristic of the Lord, owing to which he does 
not discriminate his devotees as high or low on counts of 
caste, quality or character, and this is expressed forcibly in 

the statement 'WfS? The All-powerful God has 

in full measure the quality of Karunya or sympathetic love 
to seek and save, with no motive of selfishness, the finite 
self from Sorrow and sin; 97 God has always that 
Madhuryam or inner sweetness by means of which he 
captivates the hearts of even his arch enemies like Sisupala' 
and others. His bewitching beauty and love capture the 
hearts of the devotees, and impart them bliss from that 
very moment. 98 Gambhirya is an attribute which is 
characteristic of the Lord, as it is impossible to measure 
quantitatively Divine mercy. 99 He is also an All-bountiful 
Lord or Udara who grants his devotees, without expecting 
anything from them in return, whatever is prayed of Him, 
setting at naught the infinitesmal smallness of the 
recipients and the Supreme greatness of His gifts. 100 Even 
after having endowed them with bountiful gifts He is not 
satisfied with what he has given them, as he considers them 
very little. So He calls his devotees themselves as Udaras. 

Chaturyam or skill in saving the postulant inspite of 
others' obstructions is noteworthy of the Lord. The Lord 
seeks the lost self and works in multitudinous ways to gain 
him back, and to unite with him. He reveals Himself to others 
in the form of the Subhasraya, and infuses in them devotion 
towards Himself as well as renunciation towards the world. 
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Sthairyam is the quality of remaining firm in his will to 
save the sinners, inspite of their sinfulness being pointed 
out by others. 101 Nobody can change his determination of 
being the saviour and redeemer of the afflicted, that 
surrender unto Him. The following assurances of the Lord, 

fr ufrj Wt 

'Never shall my word fail', 

fTOTTT q 

"I can never abandon one who approaches me with a 
friendly gesture," fully substantiate this. 

The quality of Dhairya, Sourya and Parakrama also are 
helpful in fighting and destroying the obstructions of the 
devotees. The twelve noble qualities of Souseelya and 
others including Sthairya are useful in redeeming the 
afflicted from sin. God is unrivalled in working out His 
grace, and no obstruction of any kind can ever overcome 
Him. He is omnipotent, and so He ruthlessly puts down 
all disruptive activities that are meant to check and arrest 
His ruling motive of mercy. 

He is Satyakama and Satyasankalpa. These two 
qualities signify that the Lord is capable of granting our 
wishes. 102 Sri DeSika defines these as follows: 

^ PlrVI: I* 

h.'TT. 

He is verily granting eternal and supreme good to his 
devotees, and his will is infalliable in carrying on the 
scheme of the world and granting beatitude to those who 
surrender unto Him. 103 
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The two qualities of Krtitva and Krtajnata are 
mentioned in the end, and these two are more useful than 
the group of qualities described before. 104 God is the 
greatest benefactor of humanity and He strives His best 
to fulfil the duties of his devotees. He works only for the 
good of others, as he has nothing to achieve for himself. 
He is an and yet he functions only for the 

sake of the propagation of Dharma. 105 . He has taken upon 
himself the duties of his devotees and toils for them. 100 He 
is called Krtajna in the sense, that he becomes aware of 
only what has been done but not of what one is going to 
do in future. Though He is omniscient His tenderness and 
affection make him remember only the good acts and never 
the sins of the devotees, as well as the benefits he has 
endowed upon them. 107 . 

A question may be raised here. 'Though it is a fart 
that the Lord is associated with all these auspicious 
qualities and auspicious forms, it cannot be, that he is 
always endowed with these six divine qualities. During the 
Vibhava incarnations the contrary is proved and in the 
Vyuhas like Samkarsana and others only a couple of them 
play their part'. This objection is answered as follows 

The Lord is at no time, not associated with these six 
principal qualities. The Vibhava incarnations are discussed 
above and it is on account of His compassion towards the 
virtuous that the Lord descends upon the earth by His own 
will and takes such forms, as He deems fit, with all His 
noble qualities. He does not exhibit them to all. Even in 
the Vyuha incarnations of Samkarsana and others the Lord 
is never bereft of the six main qualities. Two qualities 
become patent, and the other four remain latent, during 
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those times, only for the benefit of the devotees to meditate 
upon him. 

^rapi n ' SFg Hi ^ I 

II* 

H.ftr - 167 

Brahman is the SiddhOpfiya or the Ever Existent Means 
of Salvation. 

The Absolute of the Upanishads, the Parabrahman, 
who is the All-self and ultimate goal of Humanity, is also 
the Siddhopaya 10 ® or the ever-existent means of salvation. 109 
The omnipotent, omniscient and omnipresent God is, at 
the same time, a universal redeemer. The first letter of the 
Alphabet that signifies the Lord in the Pranava stands for 
His redemptive grace and natural Raksakatva. 110 . The 
verbal meaning of this vama is suggestive of His being the 
saviour of Humanity. God is a Universal redeemer, an ever 
existing means of salvation, and the natural flow of his 
grace is checked at certain times by our Karma in the form 
of transgressions of the Divine Law. God is all 
independent, and His will to save is supreme. Yet He waits 
for an occasion to rush to the rescue of the finite self, for 
He does not want to carry out His will autocratically, 
irrespective of the desire on the part of the aspirant. He 
desires to carry out the scheme of the world, 111 and so 
awaits from the finite selves, for a desire to be saved. 112 He 
has made it a point to stick to certain principles formulated 
by Himself in redeeming the bound selves from sin and 
sorrow, though He is free to act according to His will. 

The Raksakatva of the Lord is primarily responsible 
for the redemption of Humanity, and this is ever existent. 
So the Lord is virtually the primary means of our attaining 
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Godhead. He is therefore designated as the Siddhopaya or 
the ever existent means. God is Himself our endeavour as 
well as our goal. 113 He is our goal as we have to attain 
Him for putting an end to all the ills of Samsara. Divine 
communion alone is our end, and for this, -the primary 
means that we have to choose happens to be Himself. 114 
Other means of spiritual perfection, like devotion or self 
surrender, are only means or ways of clearing away the 
obstacles that withhold this spontaneous flow of Divine 
grace. 

Wt ^iwna i: afrh l R« l: I 

p-194 

It is essential, therefore, to know that the Lord, the 
All-self, is Himself the means whom we have to choose 
for attaining Him. This essential nature of God-head is to 
be realized by all aspirants. 

Certain doubts regarding the essential nature of 
Godhead are raised in this connection: 

Some people say that the Lord, who is omnipotent, 
saves us of his own accord, whenever he chooses, by 
showering His grace upon us, and that there is no need 
therefore for any endeavour on our part. He chooses one 
and ignores another on account of His swatantrya alone, 
and not due to any action or work on the part of man. 

This doubt is unfounded. Though God is omnipotent 
He makes man observe some gesture or pretext, and saves 
him in consideration of that, so that He might be free 
from the faults of cruelty and partiality. I1S Then it may be 
asked why God does not make a person adopt such a 
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gesture before, as it is only through His grace that even 
such an occasion is possible. The answer for this is as 
follows 

God, the impartial dispenser of justice bestows on 
each finite self the respective consequences produced by 
each one's beginningless Karma and so an occasion did not 
arise before. We have to infer the cause from the result, 
and so we may deduce by Arthapatti that the fruit of one's 
Karma had not ripened before one observed some pretext 
or other, to deserve the protection from God. 116 

If this is not admitted, it becomes difficult to answer 
why a person acquires an eagerness for Moksha only at a 
certain time and not before. The explanation that this is 
due to the varied nature of Karma is common to those 
who believe in God and to those who do not. But God's 
independence and omnipotence are responsible here for 
saving us when we choose Him. It becomes therefore 
established that God looks forward for an occasion 
observed on the part of the Jlva. The primary cause for 
making the Jiva redeemed from Samsara , and for 
bestowing upon him eternal joy of divine communion, is 
God's natural compassion. The subsidiary cause is a gesture 
in the form of devotion or self surrender. This favourable 
gesture removes the displeasure of God, which was 
hitherto an obstacle for divine experience. 117 

So the aspirant should bear in mind that God is free 
from either cruelty or partiality, and that it is his duty to 
live a life of devotion with unshakable faith in His saving 
grace. 

Then what is the role of the Siddhopaya, as well as of 
the Sadhyopaya? 



The Sadhya or The Upasya 


133 


I&vara is the Siddhopaya and He is of primary 
importance, Everything in this world has its being only in 
accordance with the will of the Lord. 118 We have 
transgressed the laws of the Divine and have incurred His 
displeasure. His Nigrahechha has bound us down to 
Samsara. To become worthy of His mercy we must seek 
refuge with Him, realizing fully our essential nature of 
being subservient to Him. Herein lies the need for the 
Sadhyopaya. 

Though God is eternally the Sarvasesin He does not 
protect one who is subjected to Karma, without his 
observance of some kind of Sadhyopaya like Bhakti or 
Prapatti. This is the essence of the Sastras, and if we discard 
the Sastras, we cannot arrive at even the spiritual 
relationship of the Sesa and the Sesi, as Isvara Himself will 
not be established. If I&vara is taken to protect everyone 
irrespective of the endeavour on the part of the Jiva, then 
it results in 'Sarva Moksa Prasanga' or the liberation of all 
souls from the bondage of Samsara. If it is argued that the 
Lord saves some and punishes others according to His own 
will and omnipotence, then God will have to be partial to 
some and cruel to others. So the Sadhyopaya is inevitable, 
for winning the Grace of God, just like the act of sucking 
the mother's milk on the part of the child. The Jiva has to 
observe some Sadhyopaya but this does not minimise the 
importance of Isvara" the Siddhopaya. 119 

Brahman is Sriman NSrSyana, the Purgothama: 

Ramanuja holds that the specific name of the Supreme 
Being is Sriman Narayana. The scriptures describe the 
Supreme Being, both in general terms and particular terms. 
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The term 'Sat' is a very general term used for God, and 
this is specified elsewhere as 'Brahman' and 'Atman'. 
Atman applies to both the universal and the finite. To 
eliminate the finite, the scripture describes the Supreme as 
Paramatman, and this Supreme self, in turn, is identified 
with Sriman Narayana. The Taittiriya text affirms that 
Sriman Narayana is, thus, the specific name of the Absolute 
or the Supreme Principle. The import of the Vedas as 
regards the specific name of the Lord is thus to be 
ascertained following the principle of 'Chaga pasu Nyaya'. 
Ramanuja declares in his works, on the authority of the 
scriptures, that the Absolute Brahman is the All-self or 
Vasudeva, who is identified with the dual self of Laksmi 
Narayana. 

God, the Lord of the Goddess Sri, is the goal of 
humanity. 120 'The concept of Godhead comprising of the 
dual self of Laksminarayana is not a new theory, but the 
self-expression of the inner redemptive necessity that 
follows from the divine nature of daya. 121 The savants of 
the past Valmiki and Parasara, the mystics like Nammalvar 
and others as well as the great Acharyas of the calibre of 
Yamuna and Ramanuja have intuited themselves to this 
Cosmic Reality, and have also realized Brahman as having 
a twofold spiritual form of its own, as the Lord and Sri. 
These two ate philosophically inseparable, and are said to 
have been thus expounded by Soma&i Andan in his 
'Sadartha Samksepa' as ^ ^ and 

. Their functions are of course distinguishable. 
The Lord rules by law, whereas Sri rules by love. She is 
praised as The three 
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Akaras of the holy mother being Upayatva, Upeyatva and 
Purusakaratva . 122 

The Goddess Sri is inseparably united with the Lord 
at all stages, and Sriyahpathi, the Lord with Laksmi, 
happens to be the endeavour, as well as the goal, of 
Humanity. Bhagavan is said to act as a saviour of humanity, 
only in the company of Goddess Laksmi, who is the very 
embodiment of compassion . 123 

According to DeSika, Laksmi is included in the 
Siddhopaya and is not an Upalaksana, or an accidental 
feature to mark Narayana. If Laksmi is taken only as an 
Upalaksana then certain qualities, certain forms and certain 
activities that are required by Isvara for being the Upaya 
and the Upeya, would also be at variance with Him. These 
also will have to be considered as accidental features. But 
this is not so. God is considered as the saviour of humanity 
by virtue of his omnipotence and compassion. Laksmi- 
viSistatva is as much an inseparable attribute of Bhagavan 
Narayana as omnipotence or compassion is . 124 

It is objected that Goddess Laksmi cannot be a part 
of Siddhopaya, for the very reason, that the Sastras 
prescribe no endeavour other than Bhagavan. This is 
answered thus: Laksmi happens to be the inseparable 
attribute of the Lord, and so there is absolutely no problem 
of an Upayadvitva. It is admitted by one and all that the 
goal or object of attainment is Sriyahpati, wherein Lakshmi 
and Narayana are together taken to form one. Similarly 
Laksmi and Narayana form one entity in unity signifying 
the Siddhopaya . 125 



136 


The philosophy of sadhana in vi&stadvaita 


Nammalwar declares that Laksmi, abiding in the ever 
fragrant lotus, destroys the sins of the Jiva, that are 
obstructions for Bhagavan to become our endeavour . 126 

According to available pramanas which cannot be set 
aside by mere logic or reason, one has to accept the Lord 
with Sri as the Upaya, as well as, the object of attainment 
or Upeya. 

The sruti does not speak of Laksmi separately, as 
Laksmi and Bhagavan are inseparably united. So it must 
be understood that Laksmi is also implied wherever 
Bhagavan is referred to. 127 

"It is the established conclusion of Desika that the 
meaning of the word Narayana must be taken to connote 
Bhagavan with His attribute (Sri), since they form a single 
Sesi, since they are ever of the same mind, since they are 
intimately attached to each other, and since they are 
inseparably connected with each other in their essential 
nature and forms. 128 

The Siddhopaya svarupa is condensed by Desika as 
follows: 

|| 
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'Purusottama' is another concept used both as a name 
for God and as a metaphysical definition. Paramapurusa 
also means the same. The Purusa Sukta speaks of the 
Supreme Person. In the Bhagavadglta this term is used to 
designate the Supreme Being who is superior to both 
matter and finite spirits. Ramanuja expounds the 
Supremacy of the Supreme Person over finite souls, both 
bound and liberated, and over matter, in his commentary 
on the 15th Chapter of the Gita. 129 The Lord is distinct 
from all else, since he is utterly preeminent, by virtue of 
His being the antithesis of everything defiling, and also 
since he is of an entirely auspicious nature. 130 

Brahman is Bhuvana Sundara : 

Brahman is posited as the Aesthetic Absolute by the 
school of Visistadvaita. Reality is essentially beautiful, and 
ugliness is not a beauty at any time. The concept of God as 
Bhuvana Sundara signifies that God is Beauty and Beauty 
is God. The Brahman of the Upanisads becomes the 
beautiful God of aesthetic religion. Brahman transcends 
matter and the finite selves, and happens to be endowed 
with the super mundane beauty. God is the Param Jyothih, 
and illumines all other illuminaries. The text: 

‘q ^ q i 

TOlft ^dldiK: TTUnqT r* ll’ ft<RTT 

affirms that Srimannarayana, the Sat, who is the ground 
and sustenance of the whole Universe, assumes such of the 
forms as are capable of pleasing the hearts of the devotees. 
His beauty is described by the scriptures as super-mundane 

and self resplendent. 131 Wlfcl:’ says the 

Mundaka. The Sutrakara identifies in the sutra the Light 132 
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which shines above the heavens with the Highest person in 
the Supreme world of Eternal Joy. The Taitirlya text 
describes Brahman as Ananda, and affirms that the beauty 
of Brahman leads to Eternal bliss. Brahman is Bhuman, 
the blissful. 133 The All powerful God reveals to His 
devotees His transcendental beauty only out of compassion 
for them, so that it might be possible for them to meditate 
upon Him steadily. Thus the Absolute of the Upanisads 
reveals ita Svarupa, Rupa and Guna to the yearning 
devotees out of sheer compassion. The Divine form is 
Subhasraya, or both auspicious and capable of being 
meditated upon. 

The super-form of the Lord is eternal, as established 
by the scriptural authorities that are substantiated by the 
savants of the past. The Pouskarmasamhita, Srisatvata and 
the Rahasyamnaya declare that the Absolute Parabrahman 
has an eternal Divine body. 134 Ramanuja refers to the 
Transcendental form of the Supreme self in almost all his 
works. In the Sri Bhasya while commenting on the term 
'Bharupah' under Sutra 1-2-2, he describes that the Lord is 
characterised by a non-material, unique and infinitely 
auspicious celestial form, by virtue of which He is shining 
forth with great effulgence. 

|’ 1 - 2-2 

While commencing on Sutra 1-1-21, Ramanuja declares 
that the Lord has a natural but transcendental form also, 
just as He is a repository of all auspicious qualities. 
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1 - 1-21 


Ramanuja gives a glorious description of the 
Divyarupa of the Lord in his Vedartha Samgraha. A 
number of scriptural authorities as well as the opinions of 
the Vakyakaras and the Bhasyakaras are given, to support 
this conclusion. 135 On the authority of the holy texts like 
'Satyam, Jnanarn, Anantam' and others Brahman is 
recognized to transcend everything else, by virtue of Its 
being opposed to all evil, and being the abode of all 
auspicious qualities. The substantive nature of the Supreme 
Self as distinguished from everything else is established on 
the authority of the Vedic Texts. Similarly we should 
recognize, argues Ramanuja, His Divine form, His eternal 
ministers and His Transcendental abode also, on the 
authority of holy scriptures themselves. 136 The 
§aranagathigadya and the Vaikuntagadya also contain the 
affirmation and description of the Divine form of the Lord. 

This has been substantiated by the innumerable 
utterings of the great mystics that have intuited themselves 
to that super-form and have realized It. They affirm that 
there is not on this earth any eternal form either of the 
sentient or the non-sentient; except that of the one 
Vasudeva who is verily designated as the Purusa. 

1% Hlf?H Mplfd 
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So the argument of some, that the Lord is both Sam§a 
and Niramsa, and that He assumes different forms by 
means of His Samsatva and He is Niram&a when He is not 
associated with them, is once for all disproved as it is not 
corroborated with proper authorities. The statement 

is cited by some to question the 
eternal nature of the Divine form on the ground, that the 
Lord is described here to assume a form only when he 
desires and not always. It is to be clarified here that the 
above statement pertains to the Lord's Divine form of 
Incarnation and does not question the fact of His eternal 
form. Desika affirms this as follows: 

I p-166 

"Even if the Lord has a super-form as explained 
above", remark some, "He has not the several ornaments 
and weapons, as He is generally described". It is argued, 
that there is no need at all of these weapons and ornaments 
either to the Lord who is Avaptasamastakama, or to the 
staunch Devotee who is an Atyanta Niskama. So the 
ornaments and others may be thought of, by those who 
are associated with the sentiments of Vira and Srngara. 137 
Vedanta Desika declares that this objection is based on a 
partial understanding of some of the scriptural statements 
like ‘PtaTOPUfte:’ etc. These objectors 

are to be asked, in turn, why at all they admit a divine 
form to the Supreme Being. It is admitted that the 
Universal Self has a Divine form for the convenience of the 
devotees, to meditate upon Him. Likewise one has to 
admit that the Supreme Self is also characterised by the 
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Divine ornaments and weapons. This fact is proved by the 
same authorities that establish 'Vigrahavatva' of the Lord. 
It must be understood that the Lord carries these weapons 
for the sake of His devotees. 138 

Moreover, it is explained by Savants of the past, that 
the twenty-four 'reals' comprising of the 23 Tatvas of Prakrti 
along with the finite self are characterising the Lord, as 
His weapons and ornaments. The self is the invaluable 
Kaustubha, Prakrti is the Srivatsa; Mahat is His Club; 
Jhanam and Ajnanam arc His sword and its sheath. The 
Tamasahankara is. His bow and the Satvik Ahankara is His 
conch. The Mind is his Chakra. The ten senses are the 
arrows. The Tanmatras and the Five elements form His 
Vanamala. Garuda is the Veda. Lord Krishna is endowed 
with all these. 139 

Thus the weapons and ornaments of the Lord are 
described in a grand metaphorical way by De£ika, in 
accordance with the truths of the 'Astrabhusanadhyaya', as 
representing the entities of the Chit and the Achit, that are 
related to Him inseparably. 

Brahman is the Lord of Both the Realms: 

The Lord is described in the Sastras, as the Lord of 
both the realms namely the Lllavibhuti and the 
Nityavibhuti. The Lllavibhuti is the World of matter 
wherein the infinite number of selves are enmeshed. This 
is Triguna or Prakrti, and this is said to be composed of the 
three gunas viz., Satva, rajas and tamas. This is said to be 
infinite in expanse on all sides, except on the one, where it 
is limited by the Suddha Satva or the Transcendental 
region. The Nityavibhuti or the transcendental region is 
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the eternal abode of the Supreme Being, wherein the 
eternals and the liberated enjoy, in their original pure 
status, an eternal rapture, of Divine Vision and 
communion. Suddhasatvam, is in its essential nature the 
abode of Satvam, that is unmixed with Rajas and Tamas. It 
is pure Satvam. It is eternal and forms the specific and 
permanent forms of the Lord and the eternals. It also 
undergoes modifications just like the world of matter to 
suit the desires of the Sarvasesi. 

Suddhasatva, Trigunam and Kala are the three non- 
sentient entities. 140 The scriptural texts prove the existence 
of this pure satva and the same is affirmed by the smrtis. 141 
This Transcendental region is described as the highest 
abode of Visnu, which is always seen by the enlightened 
seers. 142 It is said to be beyond Rajas and beyond Tamas. 143 

It is verily called the Highest heavens 
(TIFT.^.3.). Ramanuja examines this question of the 
Transcendental realm in his Vedarta Samgraha, and affirms 
the existence of this Supreme abode of the Lord according 
to the authority of the infallible scriptures. 144 Paramapada 
is a term which is used in the Vedas in more than one 
sense. This word designates the Highest abode in some 
contexts, whereas in some others it designates the essential 
nature of the individual self freed from matter, and in some 
other contexts it denotes even the essential nature of 
Bhagavan. 

Now a doubt arises as how all these can be the 
Supreme ideals. This is answered by Ramanuja as follows 

The Lord is the Supreme object of attainment and so 
He is the Paramapada. The other two namely the pure state 
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of the individual self as well as the transcendental abode 
are included in the attainment of Godhead. So they are also 
called Paramapadam. 145 

This Paramapadam is described as an imperishable 
realm, and so this does not refer to any 

object of a perishable nature. The ancient Sadhyas Devas, 
the first borns and the seers of intelligence are described as 
singing the glories of this highest abode. 

About this Suddhasatva, there are two important 
opinions among the followers of this school of thought. 
Some consider this as inert or jada, as it is incapable of 
showing itself. It is contended that it will have to be 
admitted, as endowed with the six qualities also, if it is 
admitted to be svayamprakasa. So they argue that the 
description of the pure satva as svayamprakasa is only to 
be taken in a subordinate sense. Another viewpoint affirms, 
on the other hand, that the Nityavibhuthi is 
svayamprakasa, as ordained in the Sastras. But it may be 
objected, that the Nityavibhuti does not shine of its own 
accord to the bound selves. The Nityas and the Muktas are 
capable of visualising everything by means of their all 
pervasive attributive knowledge. How could, then, this 
Nityavibhuti be considered as svayamprakasa?' The above 
objection can be met very easily. 'There is no harm caused' 
- argues DeSika, 'to the Svayamprakasatva of the 
Nityavibhuti, though it is cognised by the Nityas and the 
Muktas through their attributive consciousness which is all- 
pervasive, just as the' eternal Svayamprakasatva of the 
Selves is not discarded, even during the time of their being 
grasped through the attributive consciousness. 1+6 
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tf.fa. p-165; W.g.WI. 3-63 

The Nityavibhuti is luminous by itself, even though it 
is apprehended by the attributive knowledge of God as well 
as the Nityas, just as the Divine Svarupa is self-luminous 
though it is an object of apprehension of the attributive 
knowledge of I6vara. 147 

The self-luminous attributive knowledge illumines an 
object to its substratum or the soul. Likewise the 
Suddhasatvam may be luminous to one who has attained 
liberation. Again just as the luminosity of the attributive 
knowledge is obstructed, at a time, when it is not 
illuminating any object to the self by past karma of some 
kind or other, the luminosity of Suddhasatva also gets 
obstructed in the state of bondage. When a thing is 
ascertained by scripture it is useless to argue on grounds of 
logic. 14 ® 

If it is argued, that the self-luminosity of the 
Suddhasatva is to be taken in a figurative sense, it will then 
give room for the argument that knowledge and others are 
also figuratively said of the self. It may be further objected 
as follows:- A self-luminous object does not have shape, 
taste or smell. The soul and the attributive knowledge are 
such self-luminous objects. Then how can the Suddhasatva 
have qualities like form, taste and classifications like earth 
and water?" To this the answer is as follows :- All self- 
luminous things are not of the same kind. Each of them 
will have its own peculiar differences. The substantive 
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knowledge has subjectivity. The attributive knowledge is 
objective. It illumines the objects to the self. Yet both of 
them are self-luminous. Both- have their own characteristics 
and likewise §uddhasatvam also is self-luminous, as 
ordained in the scriptures. This entity of Suddhasatvam is 
classified as non-sentient because it has no Jnatrtva. 149 


The Suddhasatva is beyond Trigunam, and forms the 
stuff out of which the bodies of God, the Eternals and the 
Liberated are formed. It also assumes such forms as those 
of towers, mantapas and others, according to the will of 
the Supreme. This forms the body of God during his 
several incarnations. It is a pure region beyond the world 
of physical nature, where there is no obstruction for the 
apprehension of God. The existence or this Vaikunta or 
Paramapada is established by innumerable scriptural 
statements. Salvation is described as the vision of God 
achieved in this Transcendental Region. Does such a 
transcendental Region exist for all time ? Ramanuja, as well 
as his distinguished followers, hold that this transcendental 
region is an eternal one, though it also transforms itself 
into different pure elements according to the will of God. 

Attainment of Brahman is Salvation: 

The ultimate goal of Humanity is the attainment of 
an unbroken vision of God, Srlmannarayana. 180 In His 
Rahasyatrayasaram Vedanta De§ika describes this as 
follows: 


WTRR ■Mill II (R TS - 22 Chap.) 
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When this is analysed, we find out that it contains the 
following factors. 

1. The self is led to the Lord in the Aprakrta' region by 
the several guides after his death. 

2. His essential nature will manifest itself in its full 
measure. 

3. He Realizes in full measure his inseparable relation 
with the Lord. 

4. He will acquire the eight attributes-known as 
Gunastaka namely 

5. He will attain perfect resemblance to the Lord 
regarding the enjoyment of bliss. 

6. He will be blessed with the illimitable, eternal joy of 
Divine communion and 

7. There will be no question of returning again to the 
world of Samsara. 

Mere entrance into some such region is not Mukti. 
Mukti is essentially illimitable rapture of Divine 
communion. 'This is an ideal to be realized in space also as 
in time. 151 

The Jlva attains his original pure status through the 
grace of God, when alone all the eight attributes arc 
acquired in full measure. Mukti of this nature is possible 
only when the self has once for all severed its connection 
with the material world. It is possible only after death. 
Ramanuja denies Jeevanmukti, for the soul cannot be 
deemed to have attained full mukti, even when the body 
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persists, owing to certain residual karma. As long as the 
body continues, and as long as the self is bound by it, there 
cannot be liberation. Jeevanmukti is, therefore, criticized 
by the school of Vi§istadvaita, as there has not been a total 
destruction of Karma, as evidenced by the continuance of 
the body, even after enlightenment. The ideal of the 
Advaitin is, therefore, not acceptable to this school. The 
Sutrakara affirms this state of liberation in his Sutras 
Wnf^lfa: 4-4-1) and 

(sft.sfT. 4-4-2). Ramanuja comments on the Sutras as 
follows: 

3HT MrUMIrMI 3lfif<lf^HI 4 i ^<4 j CJ Z( 

■JirT: ? Ici;flmitlMi<;MiRrM«f: I* 

sft.vrr. 4-4-1 

tft.VTT. 4-4-2 

The school of Visistadvaita maintains that liberation in 
its fullness is only possible, after the soul is liberated from 
1 lie body, and that then only the Jlva reaches the 
transcendental realm, and is endowed with a full and 
perfect enjoyment of Brahman. 

What is really meant here by 'Brahmanubhava'? It 
means that the liberated self will enjoy the rapture of 
hivine communion in all times; and in all situations, 
without missing anyone of His countless forms or 
attributes or glories 152 
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The Srutis speak of perfect similarity between the Jiva 
and the Lord, because there is perfect similarity between 
the enjoyment of the Mukta and the enjoyment of the 
Lord. The attainment of God is a remedy for the disease 
of Samsara. It is of the nature of unsurpassed joy. It is an 
end in itself and it lasts for ever. 153 


The Upanisads reveal the futility and impermanence 
of all material values, and after eliminating one after 
another every thing other than the Supreme Being, they 
ordain that Brahman alone is happiness, and It alone is to 
be known and attained. 


il 4cl 1^1 ld°4 frl 

fa fi l' d «l * (iri.3. 7-22) 

faf^mrf^lotl: ’ (T3T.3. 7-23) 

.(OT.3. 7-24-1) ifin* 

(«ft.*TT. 1-3-7) 


Here Ramanuja declares in the Bhumadhikarana that 
Brahman alone is the Highest goal that is to be attained by 
one and all without any exception. All other aims are 
delusions. This only is the eternal and universal and 
boundless good. Attainment of any other thing is bound to 
involve the Jiva in misery, sorrow and dissatisfaction. The 
only thing which is of the nature of Supreme joy is God, 
and we find joy only in God. So God alone is the Highest 
good that is to be attained by the Jiva. Ramanuja declares 
in emphatic terms this fact in the Bhumadhikarana as 
follows: 
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Brahman is all inclusive and is of the nature of infinite 
joy. So one who is blessed with the experience of Brahman 
sees nothing else, since everything is contained in the 
essential nature or the glory of Brahman. There is virtually 
no value other than Brahman, and so the blessed soul 
experiences Brahman alone and nothing else. He enjoys 
Brahman. Brahman is joy, and so there is not even the trace 
of sorrow or misery there. So the nature of the highest 
good is only 'Brahmanubhava'. 

The Gita classifies devotees into four types as the Arta' 
'Artharthi', 'Gijnasu' and the 'Jnani'. While commenting 
upon the eighth chapter of the Gita, Ramanuja, following 
Yamuna, admits that both the 'Kevalin' and the 'Jnani, go 
beyond the realm of Samsara and never more return to it. 
Both of them are said to be freed from the contact of 
matter and to attain perfection. The Kevalin is said to enjoy 
’Kaivalya' whereas the 'Jnani' is blessed with Divine 
communion. An objection is raised in this context regarding 
the ultimate object to be attained by humanity Why not 
Kaivalya or self realization itself be our goal, if it is capable 
of securing us release from matter, ensuring at the same 
rime non-return to the world of Triguna ? 
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This is an important question on which the followers 
of Visistadvaita are divided. One section of this school holds 
that in Kaivalya, the self is endowed'with self-experience in 
full measure, and that it remains somewhere for ever 
without either Divine experience or contact with Prakrti. It 
is argued that the Kevalin secures his freedom from Prakrti, 
and that he will have no more transmigration. So the state 
of a Kevalin, according to the above school, is destined to 
be the most miserable one, as it is devoid of any chance of 
an upward evolution, being once for all cut off from both 
the worlds-the material and the transcendental. This 
concept of Kaivalya is not admitted by the other section of 
the same school. Vedanta De§ika abhors the idea of 
Kaivalya as described above. It is the decided opinion of 
De§ika that the term Kaivalya used in the eighth chapter of 
the Gita, means not mere self-realisation but meditation 
upon the Supreme through self-realization. Ramanuja 
remarks in his GltabhSsya that Kaivalya referred to here is 
not the attainment of mere self-experience but it is 
necessarily the reflection upon the finite self having 
Brahman as its inner self, and being blessed with the sole 
delight of subservience to Brahman, 


. ^ 

frsnpmNniY 8-23 


Meditation upon God is mainly of two types (a) 
Thinking primarily of Brahman who has for His body their 
own selves or (b) Thinking primarily of their own selves as 
having Brahman as their inner self. Both these types of 
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meditation are inherendy related to God, though there is 
difference in emphasis. The one who primarily meditates 
upon God attains Him not long, where as one who 
meditates upon his own self as having Brahman as its inner 
self, also attains Him alone, but only through self- 
realization. Both the modes of meditation are inevitably 
related to the Supreme Being and never isolated from God, 
as is supposed in the state of mere self-realization. Desika 
affirms that the Jijhasu of the Gita is none other than the 
aspirant who meditates upon his own self as having 
Brahman for its inner self, and only on account of this, that 
he is blessed with Archiradi, Apurnaravritti and Prakrti 
viyuktatvam, just as the follower of the Panchagnividya. It 
does not stand to reason, argues Desika, 'to posit that one 
is deprived of Divine experience inspite of Apunaravrtti, 
Archiradi and Prakrti sambandha vinasa.' If it means mere 
self-realization, then it must be admitted that there is some 
karma or other remaining to obstruct the attainment of 
Godhead, and hence, that state devoid of Divine experience 
cannot be deemed to be the state of liberation. Desika is 
emphatic on this point that mere self-realization is not 
salvation at all. That is not a permanent state free from the 
taints of matter and transmigration. So the state of 
Kaivalya of the Gita, according to De§ika, is none other 
than the state of mukti or liberation which consequently 
results in the full and infinite experience of God-head. Then 
where is the place for mere self-realization in Visistadvaita? 
According to this school of thought, the state of 
Atmavalokana or self-experience that is obtained by 
Karmayoga either directly or through JnanaYoga is the state 
of mere Kaivalya. This self-realization also happens to be a 
part of God-realization, as the aspirant then realizes in full 
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measure the adjectival nature of the finite self, from whence 
forward, he becomes Godward and proceeds steadily on 
the path of Devotion for attaining Him. 

As self-realization is subordinate to God-realization, 
the highest aspiration of the vision of the Supreme must 
be the one end and aim of humanity. The self cannot 
practise even Karmayoga or JnanaYoga or be blessed with 
self-experience without devotion to God. In short, the goal 
of self-realization is never the Highest-good, as it is only 
finite. Therefore the goal alone, of a complete and 
comprehensive vision of the supreme, should be cherished 
as the ultimate object of our life, as all other attainments 
non-adjectival to God are not at all real attainments. 154 

State of Mukti-Characterized by Service to God: 

It is necessary for us to have a clear knowledge of the 
state of liberation, which we hope to attain from the state 
of samsara in which we are at present enmeshed. The state 
of liberation is at once opposed to that of samsara. It is a 
state of life, light and delight. It is infinite joy, and unmixed 
with even the slightest sorrow. It, by virtue of its being a 
positive state of eternal joy untainted with even the slightest 
blemish, is the perfect ideal which overcomes in every way 
the multifarious limitations and defects of this worldly life. 

Then the individual self will be endowed with a 
thorough knowledge of its nature, as well as of its 
inseparable relation to the Supreme. The scriptures 
describe that the finite selves attain Ananda, equal in 
measure to the delight of God. 155 The self attains its 
original pure status, and its eight prominent characteristics 
become explicit in their fullness. The soul enjoys the 
eternal rapture of Divine communion, and this illimitable 
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delight overflows in the form of loving service to God. 
Kainkarya is the natural mode of expressing the joy of 
Divine Communion. Ramanuja prays in his gadya for a 
complete and comprehensive vision of the Supreme, which 
leads in turn, to the loving service of the Lord in all states, 
at all places and at all times to the extreme joy of God, as 
well as the individual self. 

'IcIllV I 

3T.WL see eft. m. 4-4-7; CSf/HT. p-147 

Ramanuja discusses in his Vedartha Samgraha this 
concept of Kainkarya, and explains clearly that service to 
God is by itself the very svarupa of the finite self. Service 
to those other than God is the cause of misery, as it 
originates from sin, whereas service to God is a positive 
gain and the highest good, as the self is inherendy related 
to God as His attribute and Sesa. The attainment and 
observance of subservience to the Lord is verily the state 
of freedom to the finite self. 

3TT^T ll’ 

It is generally discussed that the state of liberation is 
of four categories namely 'Salokyam', 'Samipyam', 
'Sarupyam' and 'Sayujyam'. All these do not virtually 
signify the state of liberation. It is Sayujya and Sayujya 
alone which signifies the state of liberation. 
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It is affirmed that the attainment of the Divine Realm, 
or of the nearhood of God, or of the attainment of a form 
similar to that of God is not verily the ideal of liberation. 
But it is Sayujya or Samanagunakatva. lS6 Attainment of the 
eight characteristics such as Apahatapapmatva and others, 
in an equal measure to that of God, is the ideal of 
liberation. Then why are the other three states designated 
as liberation? DeSika suggests that they are called Moksa 
just because they relate to the attainment of various 
wonderful sub-realms of God, such as Svetadvipa and 
others. 

‘rP?fo ^frT 

I p-221 

Sayujyam is the ideal which is all inclusive. It includes 
in itself all the other three concepts of Salokya, Samlpya 
and Sarupya. 157 Then it may be asked why the word 
Sarstita is used along with Sayujyam in one of the Vedic 
texts, if they mean only communion in enjoyment. The 
answer is this: Sayujyam means the relationship between 
two who are united in communion. The Mukta is called a 
'Sayuk' as Brahman and the Mukta commune with each 
other in the enjoyment of that bliss. So Sayujyam between 
the liberated and Brahman means that there is no 
difference in the objects of enjoyment for both. Bur Sarstita 
means that there is no difference even in the degree of 
their enjoyment. So both the words are significant. 
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q i ft&U W5T *flirw dKHKjfc^Hd l II* T.^.^TI. 22 p-148 

The liberated self shares equally in the enjoyment of 
only bliss with God, but can at no time be an equal or 
superior to God, in other respects. The Sutrakara affirms 
in the Sutra 'Bhogamatrasamyalingachha' 158 that the 
similarity between the Jiva and Isvara is only in respect of 
enjoyment of bliss. But in other respects the Jlvas are ever 
subordinate and inferior to Him. The Sutra 
^K^IMRcD^ 159 proclaims that the Supreme Being alone 
is the master-architect of the Universe, and all others 
including the eternals and the liberated are incapable of 
these unique activities of creation, sustenance or destruction 
of the Universe. Yet, the liberated have no fear of return to 
Samsara, as they have completely exhausted or destroyed 
their karma by means of Divine propitiation, and also as 
the All powerful God has himself benevolently assured 
them that He would not hurl them down to Samsara again, 
as they are very dear to Him. 160 The liberated selves 
maintain their individuality for all time to come, enjoying 
the eternal rapture of Divine communion. 

The above kind of liberation is never possible during 
the state of embodiment. According to Desika, a Godly life 
devoted to the service of God alone, with no interest in 
mundane affairs, is equal to that of a liberated life. The 
realization of the immanence of Brahman in all entities, 
both sentient and non-sentient, leading to a devout service 
of the Lord through service to His body, the entire 
humanity, happens to be the characteristic feature of a true 
devotee of God. A true devotee cherishes no personal 
desires or hatreds, cultivates no interest in mundane affairs, 
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but sets his heart upon the Transcendental Divine form of 
the Lord, yearning for His eternal vision. He is firm in his 
devotion to God, and at the same time, benevolent to the 
Universe in which he visualises the Supreme. De&ika states 
in his Achyuta Satakam- 

3T5g?T MN«MWc| ll” 

3T.yj. 47 

Devotion to the Lord is an 'unbroken meditation 
upon God, which is to be practised continuously by the 
aspirant in the state of embodiment. But liberation is 
possible only when the self is freed from matter, only when 
the self attains the Supreme Jyothis, and only when the 
eight principal qualities become fully explicit, and only when 
there is a clear and comprehensive vision of God. So 
Ramanuja discards the ideal of Jivanmukti as admitted by 
the school of Advaita. 

Mukta and the Mundane World: 

The Mukta who attains spiritual perfection, gains God 
and experiences eternal joy. What would be his reaction 
towards this mundane world? The summum bonum is 
verily the highest attainment which exceeds this life, here 
and now. It is a natural completion of the life on this earth. 
But the liberated self does not abhor at this mundane world 
as he realizes this, as the glory of his master, the Lord. As 
all his karmavasana has been totally destroyed he will no 
more find it unpleasant. He now feels that all objects in 
this world are by nature good, but that they appeared to 
him as conductives or non-conducives, only on account of 
the existence of his karma. So the liberated self 
experiences the greatness of God who is the creator of this 
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Universe. He may even come upon this earth for Divine 
purposes at the behest of the Lord, .but he will never 
become entangled in it. De&ika gives the comparison of the 
reactions of the prisoner and the jailor, about the prison, to 
illustrate the reactions of the bound self and the liberated, 
regarding the world of matter. The prisoner abhors at the 
jail and feels the misery of it whereas the jailor employed 
there does not feel the restrictions and handicaps of the 
prison. On the other hand, he takes pleasure in going round 
the prison. Likewise, the liberated who is brought back to 
embodiment in this world for divine purposes will not feel 
the stress or strain of it. 

We have so far discussed about the essential nature of 
the Sadhya or the ultimate object of our attainment. We 
have noted that the Supreme Brahman who is the 
Paramaprapya is characterised by not only Paratva or 
Supremacy but also Saulabhya or accessibility. We have also 
studied that the Supreme self, the highest object of our 
attainment happens to be our Upaya or means of attaining 
Him, and also that He is waiting for an occasion to rush to 
our rescue. This true knowledge of the Highest Reality 
exhorts the Sadhaka to follow the prescribed Sadhanas, 
being pleased with which the Lord grants His communion 
to that blessed Sadhaka. Now we will take up for discussion 
the problem of Sadhanas in the next section. 
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SADHANA 

The Upanisads declare that one prepares oneself for a 
Vedantic life through the practice of Vairagya in all un- 
Godly ideals. This kind of Virakti in all things other than 
Paramatman, the Supreme object of one's attainment, is to 
be developed, only from a psychological insight into the 
imperfections of the soul, and the true knowledge of the 
eternal perfections and vibhutis of the Supreme Lord, his 
Sesin. The true knowledge of the Supreme Reality leading 
one to Virakti is the first prerequisite for becoming a 
spiritual aspirant-a Mumuksu. Jnanam and Virakti then 
lead one to Bhakti. 

A Mumuksu is a blessed soul who has taken a genuine 
turn in his life from Visayaraga to Bhagavadraga. Vedanta 
Desika describes that such an aspirant 

1. Would give up all carnal pleasures of the outside 
world; 

2. Would consider even the bliss of Kaivalya- 
Atmanubhava as a limited delight; 

3. And would acquire an intense eagerness for Divine 
communion. 

We will deal in this section, with the several means or 
Sadhanas that are to be adopted by such a spiritual aspirant 
for attaining that Highest object of his aspiration. 

Background of Sadhana in Vi§i$t&dvaita: 

Before entering into an exposition of Ramanuja's 
philosophy of Sadhana, it is essential for us to study some 
of the important findings of Ramanuja that formulate his 
philosophy of Sadhana. 
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1. The Relationship Between the Karma Kanda and 

the Jfiana Kanda: 

It is Ramanuja's conviction diat both the parts of the 
Veda viz., the Karma Kanda and the Jhana Kanda form 
one integral whole having a definite order. They are never 
treated as contradictory. But they are taken as 
complementary. The sarlraka sastra is one integral whole 
containing these two parts namely the Purva bhaga and the 
Uttara bhaga. They are united as the former and the latter 
part, having a logical sequence. Each part is assigned its 
proper place in this school and so is not interpreted as 
contradictory as in other schools of thought. 

The sarlraka Sastra begins with the first Sutra of the 
Karma Mimamsa, 'Athatho Dharma Jijnasa', and ends with 
the last Sutra of Brahma Mimamsa 'Anavrttisabdat 
Anavrttisabdat'. The opinion of the Vrttikara is quoted by 
Ramanuja in support of his view. The "Vrttikara declares 
that both the parts form one integral unity- 





(sft.STT. 1 -1 -1) 

When one realizes that the results of the several 
Karmas are little and transient, and that the fruit of Jhana is 
eternal and infinite, one transforms oneself into a spiritual 
aspirant. This is the transition from the Purvamimamsa to 
the Vedanta. The spiritual seeker, from then on yearns for 
Apavarga instead of for Svarga. Ramanuja expounds the very 
first of the Vedanta Sutras in this light. 
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‘xjcfcTrTT^, ^^IRT^RR cTrT ^ W ^Idottftc^xb 

i ?ft. *n. 1-1-1 

This is one important point that must be remembered. 

2. The World of Experience is Real : 

The reality of the world of experience is admitted at 
all levels, according to the proofs of experience and 
scriptures that are verified by means of intuition. The 
scriptural texts that affirm and negate the Universe are 
reconciled satisfactorily only in this school. The significance 
of the negation of the Universe is that the objects of this 
Universe have no value without Brahman, as all things have 
their being only in Brahman. The Absolute Vasudeva is the 
Saririn of all objects other than Himself, both sentient and 
non-sentient and so all of them signify Brahman only. The 
point of negation relates to objects bereft of Brahman.' 
This wisdom of Vedanta is the essence of Vedic Knowledge, 
and 'therefore there is absolutely no contradiction 
whatsoever in any part of the scriptures. 

3. No Distinction Between Lower and Higher 

Brahman: 

The Badarayana Sutras expound the nature of 
Brahman and the means of attaining It. Ramanuja has 
interpreted the entire body of the Sutras in such a 
convincing way that there is hardly any contradiction 
between the Sutras and Upanisads. The school of Adwaita 
makes a distinction between the lower and the higher 
Brahman, and contends that the portions dealing with 
meditation on Brahman form the Lower Knowledge or 
Apara Vidya. The various Upasanas, the goal, and results 
thereof, the passage of the self from here to Brahman are 
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all explained, as having an exoteric significance relating to 
Karya Brahman. It is declared that Brahman is realized 
here and now, when one has attained the knowledge of the 
oneness of Brahman, through the great texts. This is stated 
to have esoteric importance. But Visistadvaita never makes 
such an untenable distinction between Karana Brahman and 
Karya Brahman. It recognizes the absolute Brahman of the 
Upanisads as one and the same, as the God of religion, 
strictly in accordance with the spirit of the infallible 
scriptures. 

4. The SSdhaka is Different and Distinct from 

Brahman: 

Though the soul is inseparably related to Brahman as 
His body, he is metaphysically different and distinct from 
the Supreme Being. The Sadhaka is as real as the Sadhya. 
The Siddhi also is equally real. This school has arrived at 
this fundamental truth of the difference and distinction of 
the souls from Brahman, on the authority of the eternal 
scriptures, and the realization of this truth gives a deeper 
meaning to the fact of Sadhana. The goal of attainment is 
never identity between the soul and God, as posited by 
some other schools, for maintaining which they conceived 
of unjustly sublating certain sections of the Vedas by certain 
other parts. The goal of attainment here, on the other hand, 
is an eternal and infinite Bliss of Communion with God. 

Synthesis Between Karma and Juana: . 

The school of Visistadvaita has steered clear of many a 
fallacy, as it has assigned the correct and due position to 
each and every thing, instead of over doing one against 
the other. The Isavasya Text, namely 
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has been differently interpreted by different thinkers. 
Avidya stands for Karma and Vidya stands for Jnanam. 
The interpretation of Ramanuja for this is remarkable. If 
others take it for either Samuchhaya or Vikalpa, Ramanuja 
interprets "Ubhayam Saha" in the sense of an 'Anga' and 
an 'Angi'. They have to be known as the part and the whole. 
Karma is a part of Jnanam and so it is subordinated to 
Jnanam. There is no problem of discarding Karma, 
therefore, for Jnanam. When this relationship of Karma 
and Jnanam deepens into our mind we will realize the 
importance and position of each. 

It is against this background that we have to study the 
philosophy of Sadhana in Visistadvaita. The school of 
ViSistadvaita had many an eminent teacher in the past and 
has a weighty and rich tradition. The Alwars who were 
mystic seers have discovered the path of realization by 
intuition, and the great Acharyas have realized those truths 
by following them with unshakable devotion. Ramanuja has 
gloriously expounded the philosophy of Sadhana, in his 
immortal works, guided by those ancient seers and his own 
intuition. This philosophy of Sadhana therefore, is not an 
invention of Ramanuja. It is only a reconstruction and 
propagation of the age-old truths. 

Mere Verbal Understanding is Not a Means to Salvation 
According to Ramanuja: 

It is contended by the teachers of the Advaitic school 
of thought that knowledge of the oneness of the soul, as 
couched in the great sayings, such as That Thou Art', is 
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the means of liberation. Karma, they argue, is only helpful 
for developing an eagerness for knowing Brahman. 'Sama', 
'Dama' and others are accepted only as internal means for 
the attainment of the knowledge of the 'Secondless 
Brahman'. According to them: 'Sravana', 'Manana' and 
'Nididhyasana' are meant for the realization, verification 
and confirmation of the knowledge that there is nothing 
other than Brahman. As the world of differences is ascribed 
to nescience by these thinkers, it is their conviction that 
knowledge of the oneness of Brahman alone can be the 
destroyer of Avidya, the root cause of the unreal Samsara. 

Ramanuja carefully examines the above view point and 
comes to the conclusion that knowledge of Brahman surely 
leads to liberation through the destruction of Avidya. 'But', 
he says, 'it is essential to realize the kind of knowledge 
prescribed by the scriptures'. According to Ramanuja the 
means of liberation is not verbal knowledge but knowledge 
of the nature of Upasana based on verbal knowledge. 

F ^ 'Mdrflfrl 

i aftaifogrtil *th 

i fek ? 

TtT 1-1-1 

Mere verbal knowledge can never be the means of 
liberation. The scripaires positively ordain that one should 
attain the knowledge of Brahman and attain Him through 
Upasana. If it were mere verbal knowledge there would 
have been no need for this imperative. 


l’ 


TTft c( | cHI I ^ 

1 - 1-1 



Sadhana 


175 


The various Vedic imperatives, such as Wf and 

others, become futile if mere verbal knowledge is taken to 
be the means of liberation. The meaning of a verbal 
statement is grasped by one even without an injunction to 
know it. When one is duly instructed into the entire Vedic 
lore one cannot escape going into the sense of such 
statements. 2 So the Vedic imperatives signify that the 
means of liberation are something different from -mere 
verbal knowledge. Nor can it be argued that the point of 
injunction relates to the 





of this Pramana Jnanam’, for it is agreed that the knowledge 
capable of removing bondage is known, just as the 
knowledge that removes the illusion of silver in the nacre. 
So the Vidhivakyas become invalidated in that case. 


xf ds^UI rTW 

TTTCPtT I 3Tcff 

1 - 1-1 


This results not only in the futility and unjust 
abandonment of Vedic imperatives but also in the 
contradiction of other innumerable texts such as 

‘ MHslRlul fffr 3TSJ finHil ’ 


and others that directly prescribe the practice of Upasana, 
and that throughout one's life. 

Moreover, it cannot be argued that the destruction of 
Avidya is obtained only by that much of verbal knowledge. 



1 - 1-1 
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The great Apastamba declares that mere 'Vakyartha 
Jnanam' can never be the means of liberation, as it is 
opposed to innumerable scriptures. 


^ cT^JT#: 



It cannot be argued further that die Vedantic sentence 
does not give rise to the knowledge which is destructive of 
ignorance when 'Bhedavasana' persists, and that even if 
such' Avidyanivarthaka jnanam' comes into existence, there 
is nothing wrong, if Bheda Jnana does not cease for all, at 
once, on the analogy of the perception of the double moon 
even though the oneness of the moon is known. 
Knowledge must come into existence when the necessary 
causal collocation is available. For it is also seen that 
knowledge, that stultifies wrong innate impressions, results 
from the teachings of Trustworthy Teachers and logical 
inferences, even when there are such wrong innate 
impressions. So it cannot be argued that knowledge is not 
obtained from the Vedantic texts when Bhedavasana is 
unremoved. 


> ^ ctTSi 3Tf^TFTT 

7TR MHqft I ^TTrfsfa ^TRTf^f%: q 

q sFSTRT «rcnfrfrj I Fr*TT 

I HrUmfil f«mOdc|l4HB4i 3TH«fhnfrl 

f^ l R f WMcMMlrqRteVfH I d l* 1-1-1 


Nor can it be argued that Bhedavasana continues to 
exist inspite of Vakyartha jnanam, due to the existence of a 
small vestige of the beginningless Vasana. For this Vasana 
that is responsible for the perception of distinctions is of 
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an unreal nature and so is removed the very moment true 
knowledge is obtained. If that Vasana which is unreal 
stands unremoved inspite of the origination of knowledge 
then there can be nothing else to remove it - 

rllclPH 

w ^rmrnn : f^frt: i’ 

tft.m. 1-1-1 

There are only two choices here. It must be said that 
either the Vasanas were not removed inspite of the 
origination of the knowledge, or that the perception of 
differences continues due to no reason whatsoever, even 
after the removal of diat innate impression. The former is 
not possible as already shown. The latter also is not 
possible at any time, for there cannot be a Karya without a 
Karana. So Bheda Jhanam, inspite of verbal understanding, 
cannot be obtained without a proper cause. If the effect 
can be there without the cause, if Bheda dar&ana is possible 
without any cause whatsoever, then liberation might be 
possible without knowledge, verbal knowledge might be 
possible without 'Sravana' or 'Manana', and the illusion of 
the world of differences would also be possible without 
nescience or Avidya. But what about the perception of two 
moons inspite of the definite knowledge to the contrary? 
That is due to the existence of the real defect in the eye, 
which is impossible of destruction by knowledge. The 
illusion of the rope-snake, shell-Silver and others are all 
due to certain really existing causes such as darkness and 
other misguiding things. They are not affected by 
knowledge. But the effects of such false perceptions vanish 
when true knowledge is obtained. Therefore it does not 
stand to reason to argue that the non-disappearance of all 



178 


The philosophy of sadhana in visistadvaita 


differences even in the case of enlightenment is not a 
defect. 

Ramanuja argues that the origination of knowledge 
can never be possible in those who maintain that genesis of 
knowledge results from the removal of Bhedavasana. The 
innate impression of distinctions is accumulated from 
beginningless time in a large measure, and the mental 
conception opposed to it is weak and incapable of 
destroying it. So that knowledge alone, which is other than 
Vakyarthajnanam, and which is designated as Dhyana or 
Upasana is enjoined by Vedantic passages for attaining 
liberation. 

V&kySrtha Jh&nam is the Starting Point of All Spiritual 
Processes But Never the Means of Liberation. 

If the Mimamsakara insists on the primacy of Karma 
and concludes that action alone is the main import of all 
Vedic injunctions, and that knowledge is only accessory to 
it, the Vedantin of the Advaitic school holds the Jhana 
kanda supreme, and argues that Jhanam alone is the means 
of liberation. His conclusion is that Karma is the result of 
Avidya, whereas Jhanam destroys Avidya or Karma. Even 
in such a Jhanam of the nature of direct realization there 
are enough difficulties. 3 They are to be asked what they 
mean when they declare that Vakyartha Jhanam is the 
means of liberation. Is it mere verbal knowledge of the 
scriptural statements like 'That Thou Art', or verbal 
knowledge culminating in Anubhava or experience? In the 
former case, mere verbal knowledge of the texts cannot be 
the cause of Mukti for reasons cited above. Nobody can 
maintain that the mere understanding of the Abheda srutis 
leads to liberation. Anyone and everyone that reads and 
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knows the meaning cannot be deemed to have been 
liberated. 

If it is argued that this verbal knowledge is to be 
realized in experience, it is as good as accepting the 
standpoint of the opponent affirming the necessity of 
unceasing meditation. In that case, the object of meditation 
will have to be ascertained only according to the spirit of 
the scriptures. And this shall have to be the ever Blissful 
Brahman, Vasudeva, the inner Soul of All. 

It is in the ordinary experience of all people that those 
who have gained verbal knowledge have been unable to 
escape from the misery of this world. So it is unreasonable 
to hold that the scriptures prescribe verbal knowledge as 
the means of Mukti. 

The 'Dhyananiyoga Vadin differs from the Advaitin in 
his philosophy of Sadhanas though he agrees with him in 
content. It is the contention of this school that knowledge 
is not immediate but a process of knowing. The Vedic 
imperative enjoining meditation is a positive process which 
progresses gradually from stage to stage. 

1-1-4 

The law of Karma is declared to be inferior to the 
Vedic texts prescribing meditation on Brahman. The sense 
of plurality is gradually given up and self-identity of 
Brahman is gained in the end. 

The Nisprapanchikarananiyogavadin has tried to bring 
together the ethics of the Mimam&aka and the philosophy 
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of the Vedantin. It is his contention that Mukti is the 
knowledge of Brahman which is to be attained by 
destroying the world order for which he feels the necessity 
of the Niyoga. 

‘fttyHoTjuterflAi sTgI TCTSTiTOT 

i’ 1-1-4 

The Bhedabhedavadin has tried to bring about a 
reconciliation between the two schools that propound 
either Karma or Jfianam as the means to Moksa. The 
theory of Bhaskara is the theory of Karma-Jnana- 
Samuchhaya. Both Karma and Jfianam are held by them 
to be valid. Jfianam happens to be the unceasing meditation 
on the aspect of Abheda and Karma is to be realized as 
Niskama Karma. 

Ramanuja strongly repudiates the above view points 
on the authority of the very texts quoted by them and 
comes to the conclusion that only knowledge of the nature 
of Upasana is the means to Mukti. 4 

Rim&nuja's Concept of Sadhana: 

The means of liberation are stated to be twofold in 
this school namely the Siddhopaya and the Sadhyopaya, 
God is verily the means ever existent, for He is the sole 
source and sustenance of the Universe, and nothing can be 
realized without His grace. He is the Antaryamin, the 
Immanent principle, ever existent in all objects. He is 
Supreme and omnipotent and on his mercy depends the 
entire Universe. Divine grace is essential for any kind of 
achievement and one cannot think of attaining anything by 
any means independent of Him. So God is the Ultimate 
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means of liberation in this school. There may be an 
objectional to this on the following lines : 'If everything 
depends on God alone, what is the use of our observing 
different means for salvation? Why should one take to 
Karma or Bhakti or Jnanam if these singly or collectively 
are not capable of securing us release from Samsara. This 
is a relevant point and it is answered as follows: 'God is 
undoubtedly the Siddhopaya or self-existent means, but He 
does not thrust His gifts on us irrespective of our desire. 
He is free from partiality and cruelty and so he waits for 
an opportunity to rush to the rescue of the Jlva. He waits 
for the expression or an eagerness to be saved on the part 
of the aspirant for showering His Grace, and so it is 
essential that an aspirant should so act as to win Divine 
Grace. Thus there is scope for human personality and 
positive choice. It is inevitable that the aspirants should 
take to some means or other such as Bhakti or Prapatti to 
endear Himself to the Lord and thus to deserve His grace. 
These means are accessories or 'Sahakarins' for attaining 
salvation through God. It is thus the omnipotent ISvara that 
liberates us from the shackles of samsara being pleased with 
the observance of the Sadhyoaya, or the means that are to 
be adopted by us. 5 

Ramanuja has discussed in his works the nature of 
Sadhana, and has examined the views of others carefully. 
He comes to the conclusion that meditation itself is 
prescribed as the means to Mukti. A number of scriptural 
rexts are quoted by him in support of his theory of Sadhana, 
and it is not possible to discard all these altogether. He 
examines the two important texts namely 


‘3 1^3 fa^HlfV , WT cpffa’ ^. 3 . 4-4-21 
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The terms 'Anuvidya' and 'Vijnaya' in the above texts 
are used to signify Vakyartha Jnanam and it does not end 
there. The scriptures ordain meditation further, by the 
words ft'ainilfl, *Wr ^>4Ta\ It is an admitted fact that textual 
understanding helps meditation. 

‘3T^raf^nrRTfrr f^rni wi 

I* tft.HT. 1-1-1 

The principal text that enjoins meditation upon God is 
found in the Brhadaranyakopanisad. It forms the crowning 
precept of Yajnavalkya to Maitreyi. It rims as follows: 

‘OTrRT 3T* Hgo<4V ^ f l dotA |’ 

f.3. 4-5-6 

This is definitely an injunction as evidenced by the 
context and so cannot be construed otherwise. There are 
four terms here namely ’The soul must be seen, heard, 
reflected upon and meditated upon 1 . Are all these 
imperatives? Or one of them? Hearing or Sravana is not an 
imperative, for a person who has learnt the Vedas with a 
view to attain desirable objects betakes himself of his own 
accord to the 'hearing' of the Vedas for a definite and clear 
understanding. The point of imperative is not even with 
Manana, because it is only meant for consolidation of what 
has been heard. So the vedic imperative in this statement is 
only on Dhyana or meditation. The Sutrakara also affirms 
this in his Sutra . 


‘3TTff%T^5^TT^’ I 


<ft.*TT 4-1-1 
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Ramanuja therefore concludes that it is Vedana or 
Upasana which is prescribed as the means of salvation. 

1 - 1-1 

The sruti prescribes Vedana in one place and Upasana 
in another place. How can it be said that only Dhyana is 
enjoined as the means of liberation? 

From a close examination of the scriptures, we find 
that they begin with the word Upasana and conclude with 
the word Vedana. From this it is clear that there is identity 
in meaning between Upasana and Vedana. The 18th section 
of the Illrd chapter in Chandogya Upanisad for example 
begins with 'Mano Brahmetyupasita 6 and concludes with 
the words ‘v# ^ cF# ^ ^FFIFTT H ^ 

t5U3. 3-18-6. There are many such instances where the 
term Vedana is used in a sense similar to that of Upasana. 7 

The Vakyakara has declared in FTlrfft^l 

31^1^’ 1-1-1 the identity between Vedana and 

Upasana. Vedana is prescribed as the 'means of liberation 
in the Upanisads, and this is declared to be the same as 
Upasana by the Vakyakara in the statements: 

^falUpf^TTwri’ 9ft.*TT. 1-1-1 

Ramanuja, declares that Dhyana or meditation is of 
the form of It is the 

practice of a continuous remembrance of God without any 
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break in the middle, just like the uninterrupted flow of oil. 
This remembrance when it becomes intense and perfect 
results in a vivid perception of the Supreme Being. So it is 
to be practised continuously throughout one's life, until one 
is blessed with that eternal vision. Ramanuja expounds this 
in the following words: 

*FT F Fjfa; q^ NwHWiR I I f&FFt 

Fehiyw i; I FTFI ^ff^T WF* I ($.3. 

2-2-8). 3TT7FT FT 3T* 5go*T: ' $^ 3 faffoqTFFFT 
fegforfrl’ «ft.FT. 1-1-1 


Though the term 'Drastavyaha' can generally be taken 
in the sense of mere knowledge, as the words Sravana, 
Manana and others are used along with it in the scriptures, 
such as 'Drastavyaha', 'Srotavyo Mantavyo 
Nididhyasitavyaha', 

‘3TTr*Tf^ Sji* FT* fajTTt ^ F^ faftdHj ' 


and soon, this word signifies Saksatkara or realization 
which is the goal of all spiritual endeavours. 








... 

%*■ p-46 


The point of imperative is definitely on 'Drastavyaha', 
and the mode of Darsana is ascertained by the word 
'Nididhyasitavyaha'. Both these form a single imperative as 
Desika describes it as a 'Visistavidhi' in his Tattvatika (p. 
62). It is, therefore, DarSana which is the main point of 
imperative, and others are aids to it. 8 
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Sravana and Manana are Anuvadas or restatements, 
whereas Darsana and Nididhyasana form a single qualified 
imperative. Both these form one 'Vidhi' in unity. The word 
‘HiW’ in ^ ^ ^ ^ fafedH,’ is 

correctly referred to Nididhyasana, owing to its 
juxtaposition with the other terms corresponding to the 
terms found in the imperative "Drastavyaha Srotavyaha' etc. 
This 'Darsana Samanakarata’ or the characteristic of the 
form of a vivid and intense perception of the awareness of 
the Supreme, ordained in the above text is a fact common 
to all kinds of Upasanas. The Upanisads declare that, by 
knowing the sole cause all else could be known, and that 
the object of steady meditation in all modes of Upasanas 
happens to be this Universal Cause. 'Who is to be 
meditated upon?' asks the Upanisad and answers that 
question as 'Karanam Tu Dhyeyaha' - The Universal Cause 
is to be the Goal of all meditation’. So all types of Upasanas 
relating to that Absolute cause must necessarily be of the 
form of a vivid perception of the awareness of the Supreme 
Being. 

Can the remembrance of the Lord result itself 
ultimately in a vivid and clear perception of the object of 
meditation? The answer is definitely in the affirmative. The 
reason for this is evidently Bhavana Prakarsa. 





1 - 1-1 


Dhruvanusmriti or firm meditation is that knowledge 
of the Form of Meditation, which is to be repeated without 
any break in the middle. This meditation culminates 
'Darsana Samanakarata'. Ramanuja declares that it is this 
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remembrance of the nature of a vivid perception of 
Brahman that is the means of liberation. 

^ TTr^ gH l nfrl : I ^ 

3TwfHTtnm^TT sft.'qT. 1 - 1-1 

The taittirlya text declares that one who knows 
Brahman attains the Highest. Here the term Vedana 
connotes Dhyana which deepens into Upasana. Of what 
nature should this Upasana be to be rewarded with a vivid 
perception of the Supreme Self ? The sruti asserts that 
Brahman is not realized by Manana or profound learning. 
He is realized by one whom God chooses. 

‘TTWrhT tWJ: 3 3 ^TT J^T I 

^5^ 3TT?*TT facjUfrl II 

^3.3. 1-2-22 

Pravachana in the above mantra signifies only Manana 
as that is possible only through Manana. "Medha" connotes 
here Nididhyasanam. The fact that 'Sravana and others are 
not the means of liberation is known. Then what are the 
means of liberation? The means of liberation are not mere 
Sravana, Manana or Nididhyasana. The Upanisads declare 
that he, whom God chooses, sees Him! whom does God 
choose? He chooses evidently him whom He loves. God 
loves him who loves Him. So one should love God 
intensely to be chosen by Him in turn. He, for whom God 
is Nirati^ayapriya does surely become the Priyatama of 
God. Lord Krishna has Himself revealed in the Gita this 
secret that the Jnanin is His dearest . 9 It is very clear from 
this that the Upasaka and the Upasya love each other. 10 
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4 3TW: ^T 9 1 r?»K^ tn TtjfrT: fH<f MIUII <-A| «f 

fc<imw4ry«H^n ir^r tt tAirnctHici-c p fo rl ^r^frfrr 

^ 317rtTT ^#1 *raf?T| W 

I tft.'TT. 1-1-1 


The Lord chooses him, for whom the ceaseless 
remembrance itself of the Lord becomes dear, on account 
of his intense love for the object of its meditation. The 
intense love of God, and an irrepressible yearning for the 
Vision of God are the Two significant facts of Upasana. 
The intensity of love for the Lord leads the aspirant to that 
yearning for Divine vision. 

The Upanisads declare three important factors of the 
means of liberation. They are- 


1. 

2. 

3. 


The fact of the Upasaka's intense love towards God. 
The fact of being chosen by God. 

The fact of practising firm devotion. 







^.31. p- 50 


This factor of intense love towards God ought to 
characterise devotion of the form of incessant memory of 
the Lord. This devotion is of the nature of intense joy, as it 
relates to the Blissful. 


flf'Hfci AMMIwi ^c(Fri I M&i 
^ tTtl rdVdl^ cg rtrcn^ 1 H I H ft 
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There is absolutely no difference between the two 
terms Bhakti and firm meditation of the form of love. They 
both signify the same. 11 So Bhakti is having the same sense 
as firm meditation. 12 The scriptures, primary and 
secondary, uphold with one voice devotion only, of the 
above nature, as the means of liberation. 13 

The several Karmas ordained in the scriptures help the 
achievement of this firm meditation, characterised by 
"Aparoksya" (immediate" perception of the Lord) and 
"Prltirupatva" (the form of love). The Sutrakara has 
expounded this fact of the several Karmas being the means 
of devotion in the Sutra, 

I 3-4-26 


These Karmas are Jhana Sadhanas, and the knowledge 
here referred to is not verbal knowledge, but knowledge of 
the continuous meditation upon the Supreme Being. 


‘3Trf( wr g ffrr inwruTror 

cthfit srfarc 

_ rs 

toilet |’ 



3-4-26 


This conclusion is based on the authority of the 
Brihadaranyaka text. - 

‘tT^rT 

tPTCTren71%? r f.3. 4-4-22 


The purport of the above statement is that one desires 
to attain knowledge through these means of sacrifice, dana 
and others. These are not only 'Ichha Sadhanas', as 
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contended by some, but actually 'Jfiana sadhanas', as 
evidenced in the statement 'Asina-Jighamsati', wherein the 
sword is verily a 'Hanana Sadhana 1 and not merely an 'Ichha 
Sadhana'. The scriptures, therefore, ordain that all the 
Asrama Karmas are to be observed diroughout one's life 
for developing and completing the means of spiritual 
perfection. 14 

So the cause of liberation is the remembrance, of the 
auspicious form of the Absolute Brahman, which has 
acquired a clearness and distinctness of a direct perception. 
The ever increasing and unbroken meditation upon the 
Lord is practised for culminating in such a direct 
experience. All previous reflections are meant for the 
acquisition by practice, of that clear and distinct perception 
of the Blissful form of Paramatman. It cannot be contended 
that there is scope for increase, diminution or variations in 
the result achieved from meditation, between person and 
person, according to the conditions of time and intensity. 
The philosophy of Karma admits of such variations in 
results, as the duration and intensity of pleasures of Svarga 
vary according to the observance of different Karmas. Such 
variations do not creep in the case of Brahmopasanas, for 
all the varieties of Upasanas described in the Upanisads 
culminate in that "Darsana Samanakaratapannam Jnanam" 
which is one and indivisible. A long process of spiritual 
culture is essential for the attainment of this liberating 
knowledge. 

The general process in the scheme of Sadhanas can be 
now stated as follows: The aspirant has to gain the true 
knowledge of the nature of the Soul and the Universal Self 
(Ciod-Brahman) from the Sastras and the holy Acharyas. 
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The disciple must have absolute faith in the saving grace of 
the Preceptor. When one is thus intuited into Divine 
wisdom, one develops into a Brahmopasaka. From then on 
he embarks on his pilgrimage to reach the evcr-auspicious 
Lord, striving all the while to overcome the insurmountable 
obstacles on his way. The mind of every human being is 
formed of the three Gunas, the Satvic, the Tamasic and the 
Rajasic. He has to put in his individual effort for subduing 
the Tamasic and the Rajasic forces for a successful spiritual 
life. So Karmayoga has been prescribed to divest the mind of 
all Rajasic and Tamasic tendencies, and to conquer the 
Temptation of the senses. When Karmayoga perfects, it 
culminates in Atmavalokana or 'Self-experience', cither 
directly or through Jnanayoga. Jnanayoga is the stage when 
the Soul contemplates over the native state of the Pure self. 
The achievement of Atmavalokana is a significant stage, 
from whence the aspirant cultivates devotion towards the 
Paramatman, Vasudeva, the inner Soul of all, since he 
realizes his own essential nature of Sesatva to the Lord. This 
is Bhaktitoga. It is a steady and ever increasing remembrance 
of the Lord, which is practised with intense love for the 
Lord. Knowledge of God is identified with love of God, and 
the aspirant develops such intense love towards God, that 
he arrives at a stage, when he cannot bear himself without 
realizing Him. The devotee sees God through the heart. 
When this meditation becomes intense and perfect, it results 
in a vivid perception of the Supreme Being. The devotee has 
to surrender himself totally to the Lord for getting over the 
obstacles to his Bhaktiyoga, since surrender unto the Lord is 
essential for the commencement, progress and completion 
of Bhaktiyoga. This, in short, is the scheme of Bhaktiyoga. 
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The school of Vifcistadvaita emphasizes the fact that 
self-surrender is absolutely necessary for a successful 
course of BhaktiYoga. The scriptures have ordained this as 
a means of salvation also. On the authority of the 
scriptures, self-surrender also is admitted by this school as 
a direct and valid means to Mukti. Bhakti and prapatti are 
both valid means to Mukti, but they are meant for different 
classes of aspirants. Those who are incapable of adopting 
BhaktiYoga may observe Prapatti and attain their Highest 
Goal of life. 

Ramanuja's concept of Sadhana is remarkable for its 
spirit of synthesis. He .has given due importance to Karma, 
Jhana and Bhakti and has assigned the right place for each 
one of these. He does not discard one for the other. 
According to him, Karmayoga leads to self-knowledge 
which, in turn, leads to knowledge of God. Karma and 
Jnana are significant and necessary limbs of Bhakti. 

Ramanuja expounds a synthesis also between Divine 
Grace and Human effort. Divine Grace is ultimately 
responsible for the emancipation of man but the human 
personality has also a role in winning it. Though the Lord 
is omniscient and omnipotent, He does not bind down one 
to Samsara and set free another according to His sweet 
will and pleasure. He functions according to the desires and 
aspirations of man whom He has endowed with doership 
and freedom of choice. This benevolent Redeemer eagerly 
waits for the expression of a desire on the part of man to 
be saved. Thus human effort to the minimum extent, of at 
least longing for Divine Grace, is absolutely necessary. The 
School of Visistadvaita therefore, affirms the need for the 
adoption of the Sadhyopaya for winning the Grace of God 
who happens to be the Siddhopaya. 
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Ramanuja has likewise worked out a synthesis between 
knowledge and Upasana. Upasana or Bhakti is a form of 
knowledge and never different from it. Bhakti is incessant 
love towards God and, therefore the distinction between 
knowledge and love is also discarded. It is therefore 
described as a kind of knowledge which is of the nature of 
illimitable towards God (Nirathisaya Priya), which has got 
for its object nothing other than God (Ananya prayojana), 
and which is averse to all kinds of attainments other than 
Him (Svethara vaitrishnyavaha). The knowledge meant 
here is the knowledge of the nature of meditation or 
"Upasanatmakam Jhanam", which transforms itself into the 
love of God. 

Ramanuja has also maintained the distinctive nature 
of Bhakti and prapatti. He maintains that both these are 
valid means to Mukti. He has expounded the significance 
of the two fold aspects of Prapatti. Prapatti completes 
Bhaktiyoga and so functions as an anga to it. It functions 
also as an independent means to Mukti and is this aspect is 
a substitute to Bhaktiyoga. Both these aspects of prapatti 
are maintained by Ramanuja. There is neither the denial of 
prapatti as an independent means, nor there is the 
repudiation of Bhaktiyoga for exalting prapatti. 
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KARMA YOGA 

Wc have so far outlined the general scheme of Sadhana 
in Visistadvaita. Let us now consider each one of these 
aspects, in greater detail. 

Karmaydga is the first step in the scheme of Upasana. 
The word 'Yoga' means an Upaya or means. Karmayoga is 
that means, in which karma is predominant, as an Upaya. 
Karmayoga has its own aspects of Jhana and Bhakti, as 
these three namely Karma, Jhana and Bhakti are invariably 
mixed with one another. These arc never eliminative of 
others. Though all the three are united together, it assumes 
the nature of Karma, Jhana or Bhakti, according to the 
factor predominant in it. Yamunacharya declares this Truth 
as 

^ihi 7 ft ^ 24 

Karmaydga is Different From Mere Karma: 

Karma results in bondage, whereas Karmayoga aids 
our release from bondage. Karma is the foundation of our 
moral life, and happens to be the factor, that explains our 
present status and determines our future. Karmaydga is, on 
the other hand, a discipline furnished to Karma. Karma is 
beginningless and varied. It is the result of beginningless 
ignorance. It is purposive and involves the idea of Kama or 
desire for an end. Every Karma leaves Its own impression 
in the mind body, which is known as Vasana. This Vasana 
becomes strong and effective and the soul is impelled under 
irs influence to seek the pleasures of the senses. It is due to 
this Karma-vasana that the soul desires for the pleasures 
of the senses. But Karmaydga is free from the dangers of 
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Karma. It is free from Kama or desire for an end. It is a 
moral determination of die highest ideal to be achieved in 
conduct. The purpose here is one and only one, namely the 
achievement of liberation. As there is no attachment 
towards the results that are obtained, Karmayoga furnishes 
the mind with the proper discipline. 1 

The spiritual aspirant performs all duties, enjoined on him, 
just as others, but without the slightest desire in the several 
fruits of those actions, be they primary or secondary. He 
concentrates his attention on the single aim of achieving 
liberation. So all the actions performed by him are 
transformed into means for liberation, as he detaches 
himself completely from all kinds of desires for the 
attainment of other ends. One who engages oneself in 
Kamya Karma is swept away by one's Karma vasana, and 
gets entangled in Samsara, as he has no single 
determination, and also as he is after extrinsic objects. 


ftHsIrt HTW!r<*£:Tsr 
wmP l fy I ift.HT. 2-49 


Those, who abandon all kinds of desires in the fruits 
of their action, attain verily the status of infinite happiness, 
being far from the trammels of births and deaths. 

rildr^l cRtf $4-d: dfH l d, 

|* tft.VT. 2-51 

What is discarded here is not action as such, but only 
attachment towards it. The discipline of Karmayoga is 
renunciation in action, and not renunciation of action. The 
two extremes of activism and asceticism are carefully 
avoided here. The Nivrittimarga insisted upon the 
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renunciation of all actions, whereas the pravrittimarga 
insisted upon following the path of action. The Gita has 
propounded a course of action inclusive of both, and 
harmful to neither. It defined what had to be renounced. 
The Gita ordained that Karma had to be done, but the 
desire in the fruit thereof had to be renounced. This 
philosophy of disinterested action is the unique contribution 
of the Gita towards the philosophy of Sadhana. Pleasure 
and pain never taint a person, who abandons all attachment 
towards the objects of the world, and who does his duty 
for the sake of duty, and not for the sake of any fruit 
thereof. 

The Vedas nevertheless contain portions prescribing 
Kamya Karmas, but they are not to be taken as 
imperatives. They, are meant for those, who are desirous 
of those pleasures. The pleasures of this world, as well as 
those of svarga, are transient and extrinsic. As the vedas 
have a universal appeal, and as they have to satisfy the 
needs of all types of people, such portions are found in 
them. The Gita emphatically denounces those that are after 
such pleasures, which ultimately result in sorrow. 2 

Definition and Meaning of Kannaydga: 

Lord Krisna expounds the significance of Yoga in the 
Gita, as a state of mental equilibrium, maintained alike 
through successes and failures. 

: TTRt *J?gT *TTT7^ | 2-48 

One is enjoined to do one's duty, without attaching 
oneself to the results. Neither should he be elated with joy 
when he gains something, nor should he be depressed with 
sorrow for suffering some loss. Profit or loss, pleasure or 
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pain, success or failure are all extrinsic, and do not, in any 
way, enhance or diminish the essential nature of the soul. 
They are all passing phases that come across the self, during 
the state of his association with matter. The Karmayogin 
treats all the pairs of opposites alike, and bears with them 
without any attachment. It is this kind of ’Samatva' which 
is called Yoga in the Gita. Ramanuja explains this as 

‘^hT: 2-48 

Yoga is also described as "Yogaha Karmasu 
Kausalam," 3 It is stated herein, diat it is "Buddhi Yoga", 
endowed with which one gets rid of both Sukrta and 
Duskrta, amassed from beginningless time. So one is urged 
to gain this Buddhi Yoga, It is affirmed that it is very hard 
to gain this kind of moral determination. 4 It is clear from 
the above, that Yoga is Samatva, and that it is very hard to 
gain the same. 

Thus NisKama Karma is the performance of an action, 
without any interest in its results. Every living being is 
ruled by the law of Karma, and is impelled to act whether 
with or without a purpose. Man, being a rational being, is 
endowed with the power of discrimination, and so can 
choose in a conflict of desires. He can distinguish the soul 
from the body and can also follow such a path of action by 
means of which he can free himself from the bonds of 
Samsara. Interested action results in entanglement whereas 
disinterested action does not in any way touch the soul as 
he remains unattached to those results. This 
'Vyavasayatmika Buddhi' frees Karma from all desires 
other than desire for release, The Karmayogin is not 
distracted by sensual desire but he concentrates upon one 
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steadfast aim of doing duty for the sake of duty. His goal is 
aloft and as he has completely overcome the animal 
inclinations of Raga and Dvesa, all his actions, though they 
appear like those done by Visayaragins, do not relate to 
him and so serve as successful means of liberation. He is 
not bound down by the fruits of his actions as he has no 
interest in them. He is stripped of his doer consciousness 
as he is not influenced by the conceit of 'I am the doer'. 
This abandonment of doer-consciousness is the most 
essential requisite of Karmayoga. 

The Gita ordains the abandonment of selfishness as an 
essential prerequisite for self-realization. This selfishness 
is threefold as related to the doer, the deed and the result. 
The shedding of this triple selfishness is essential for 

Karma Yoga. The three significant terms namely 
in the stanza, 

fl Tiy fffWl RHMmcK :* I 3-30 

stand for the above mentioned abandonment of selfishness. 5 
'Sanyasya' stands for the abandonment of doer- 
consciousness. When one has attained this stage, he realizes 
that the fruit is not also his. When he realizes that he is not 
the doer, he will never think of the fruit as his. This, in 
turn, leads to the realization that he is not connected with, 
or related to, that deed, or that it is not his deed. The above 
three are classically designated in turn as, 

1. Kartrtva Tyaga 

2. Phala Tyaga and 

2. Svakiyatasanga Tyaga. 
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An aspirant taking up Karma Yoga, thus, learns self- 
renunciation, and by this process proceeds on to self- 
realizadon. This ideal of action without the desire for the 
fruit thereof has no parallel in the history of ethics 
anywhere in the world. This idea of self-renunciation is the 
safest and the surest means of self-realization. 

The embodied self generally identifies itself with the 
body and labours under the egocentric mentality or 
Ahamkara. It is on account of this wrong identification that 
the self entangles itself more and more in Samsara. He is 
imprisoned by the chain of Karma and is doomed to suffer 
the consequences of his actions for all time to come. He 
considers himself as the doer doing his deed, for satisfying 
certain of his wants, and so is subject to frustration, misery, 
sorrow and degradation. He is carried away by the ends of 
utility namely Labha and Alabha, and he is influenced 
totally by Raga and Dvesa. Desire is the ruling motive of 
all his actions. This mode of action ultimately results in 
pain and sorrow, as all extrinsic things generally result. 
How are we to get over this vicious influence? The Gita 
ordains Karma Yoga as the one and the only means of 
withdrawing the sensitive self from the seductions of 
sensibility. The wheel of Karma encircles every embodied 
self in this world, and it is absolutely impossible for anyone 
here to escape from that wheel of Karma. Everyone in the 
state of "Samsara" is subject to the domination of the Gunas 
of Prakrti and he is bound to act under the influence of 
these Three Gunas of Prakrti. It can be seen, thus, that no 
body can actually dissociate himself from Karma. How then 
can the Jiva free himself from the guna-ridden Karma? It is 
here that Karma Yoga finds its place: 
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1. The Jlva is different and distinct from matter and in 
his essential nature he is free from Karma. 

2. It is only on account of the conjunction of die Soul 
with Matter or Prakrti that Ahamkara has resulted. 

3. Karma is due to the action and reaction of the three 
Gunas of Prakrti. 

When one knows this psychological truth, he seeks to 
give up Ahamkara. It is not very easy for one to shed away 
one's egocentric mentality, developed from beginningless 
time, on account of Avidya Karma. The mind refuses to 
get subdued, and time and again yields to the seductions of 
the sense organs. The influence of the sense organs is so 
very powerful that the mind is going to be swept away by 
them. So there is need for individual evolutionary effort on 
the part of the Jiva who should remain firm and unyielding 
to those temptations. To achieve this fixity, he must have 
before him a moral determination, and this is got from 
Karmayoga. By constant practice of Karma Yoga implying 
the negation of the Three fold Ahamkara relating to the 
doer, the deed and ownership of the deed, the Jlva 
gradually dissociates himself from the dangers of Karma. 
Thus, Karmayoga provides the proper culture to the mind, 
by means of which, the Jiva progresses on to realize his 
nature and identity. 

According to Ramanuja the Gita declares that Karma 
Yoga presupposes three important factors: 

1. The knowledge of the Atman. 

2. Abandonment of desire in the fruits of those actions. 

3. Conviction that Karma is a devout service to the Lord. 



202 


The philosophy of sadhana in visistadvaita 


The first condition affirms the eternality and 
immutability of the Atman who is different and distinct from 
matter. It also affirms that, though the Atman, in his essence, 
is not associated with doership, he is subjected to it in the 
state of embodiment, due to his conjunction with matter. 

The second condition emphasizes that one should 
develop rational insight, and through that rid oneself of 
the consequences of his actions, being absolutely 
disinterested in the fruits thereof. It is by means of this 
that one becomes steadfast in knowledge. 

The third condition presupposes the existence of the 
Absolute Paramatman, in whom unshakable faith is to be 
placed, to save oneself from the influence of the causality 
of Karma. All the several types of Karma, that would 
otherwise detract the Jiva by binding him down to Samsara, 
are here transformed into the form of devout service to 
the Lord, and so they enable the Jiva to liberate himself 
from the clutches of matter, as all of them are meant for 
winning Divine favour. 

The happy combination of the above three factors 
results in the attainment of moral autonomy, as it is a 
combination of insight and spiritual endeavour. Such is the 
ideal of Karma Yoga which declares that the deeds are not 
to be renounced, but only desire in the fruits thereof. 
Karma Yoga is thus a synthesis of both theory and practice. 
It comprises of Jhana and Bhakti along with Karma. The 
true knowledge of the 'Three Reals' is the basis on which 
the aspirant embarks on the path of Karma Yoga. There is 
here a significant role for Bhakti, for nothing is possible of 
achievement without staunch devotion to God. It is verily 
on account of Divine grace that one can conquer one's 



Karma Yoga 


203 


sensibility, and can attain peace of mind. Likewise the 
constant practice of Karma Yoga becomes possible, only 
when one realizes that, as a devout service to God. He has 
to dedicate all his actions, along with the fruits thereof, to 
God, and has to think within himself that God is causing 
him to do all those actions. This kind of utter dependance 
on God and absolute negation of selfishness is essential in 
Karma Yoga. This affirms that aspects of Jnanam and 
Bhakti are invariably found in Karma Yoga. 'Such is the 
grandeur of Karma Yoga that though the aspirant is 
activistic, he will be morally free enjoying self-mastery.' 

Advantages of Karma Y6ga Over JfiSna Yoga: 

JnanaYoga and Karmayoga are two paths meant for 
two different types aspirants. Both these lead to the same 
goal namely Atmavalokana. 

ftfcttrr 

flHcMffaqq i I ift.VT. 3-3 

In this world there are people of different abilities and 
temperaments, and so all of them cannot begin with 
Jnanayoga itself, the very ,moment they acquire an 
eagerness for attaining spiritual perfection. Lord Krsna 
points out that Jnanayoga is meant for Samkhyas where as 
Karmayoga is for Yogins. 6 

Those who are capable of meditating upon the pure 
self alone are defined as Samkhyas; and all those other than 
the above are said to be Karmayogadhikarins. 

3TtTcf?f: - efcdq^ l lfllth l ftun T 3-3 
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Those whose intelligence is not clouded by doubts and 
confusion are fit for JnanaYoga but those who are disturbed 
by the objects of the senses are fit for only Karmayoga. 
Thus there is a definite understanding regarding the 
worthiness or otherwise of an aspirant for practising 
Jhanayoga. 

^ l Tf» I V l Tf>Qniddd l | cTT.^ 3-3 

An objection may be raised as follows:- 

Why should anyone observe Karmayoga? Is it not due 
to his eagerness to liberate himself from Samsara? Then 
why should he not engage in Jhanayoga itself which can 
directly result in self-realization, instead of in Karmayoga, 
which is after all an indirect means of self-realisation? 

This is replied thus: 

Jhanayoga is impossible without Karmayoga. No 
aspirant can ever hope to attain the state of Jhanayoga 
merely by giving up all activity. Mere abandonment of 
Karmas cannot lead him to Jhana Nishtha. It is only 
through Karmayoga that one has to attain Jhanayoga. 

■frHqWl ffW’ I jft.FT. 3-4 

Jhanayoga cannot be attained without the 
commencement of Karmayoga. 

FT f| ^cf ^ri-Dfri TTTrq^’ I TTT.^. 3-4 
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One has to attain Jnanayoga only through the path of 
Karmayoga. In the absence of disinterested action, there 
cannot be Divine grace capable of relieving us from 
bondage. Without His Priti, the mass of sins collected by 
us cannot be destroyed. The presence of Sin is responsible 
again, for the continuance of mental impurity of the form 
of Rajas and Tamas. So long as the mind is obscured by 
impurities of Rajas and Tamas, Raga and Dvesa are 
guaranteed. When the mind is subjected to the hazards of 
Raga and Dvesa, peace in the world of sense cannot be 
obtained. When the mind is after the external objects of 
the world, it cannot become steady regarding the self. It is 
through Niskama Karma alone, that all these dangers can 
be avoided. So it is very essential that Karmayoga is to be 
performed in the proper way, for the attainment of the joy 
of self-knowledge. 

3jfcHKT 
3toq | $t^ fcfcRT 

3 t i eMfltn amm i a i* i 3-4 

Karmayoga and Jnanayoga are meant for the same 
purpose of Atmavalokana. They do not obtain different 
results, though they are meant for different types of 
aspirants. Karmayoga can get us self-realization either 
directly or through Jnanayoga. Jnanayoga however results 
in the same Atmavalokana, 7 So there is no 'PhalaBheda' 
here. Some argue that Karmayoga has Jnanayoga for its 
result, and that JnanaYoga has Atmavalokana for its fruit. 
This argument is refuted by Lord Krisna who affirms that, 
by following either of these paths, one could get the same 
result. 
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(JchHUMffSTrT: 

iT^cT ^ Tft.VT. 5-4 

What is attained by the Jnanayogin is verily attained 
by the Karmayogin also. So he alone is wise who considers 
that both Karmayoga and JiianaYoga lead to the same goal 
of Atmavalokana. 

fliisiO: tp?5 3TTW^ rT^ 

Tl H: tjytifa I ^ TTct ufu^d I ift.«TT. 5-5 

Though both these have the same goal, Karmayoga is 
declared to be more efficient than the other. 8 Why is 
Karmayoga considered to be better than Jnanayoga? 
Jnanayoga can be practised only by those who are competent 
for it. But Karmayoga can be practised by those who are not 
only incompetent to observe Jnanayoga, but also by those, 
who are fully competent to observe JiianaYoga. All aspirants, 
whether they are capable or incapable of observing 
JiianaYoga, can follow Karmayoga, whereas Jnanayoga is 
meant for the very' few competent aspirants. 

The Gltacharya exhorts both capable of Karmayoga and 
Jnanayoga to follow Karmayoga alone, as even the 
Jnanayogin is impelled to action by the conjunction of 
matter. 

3T3nrKrcTTrf a^pfcT I rH ^ H d H I f^STrcTRf fWTPT 

cKtH^nrg | ift.vn. 3-33 
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Karmayoga is easy to perform, and is not beset with 
dangers, and js also comprising of the true knowledge of 
the self. But Jnanayoga is difficult to practise, is beset with 
dangers, and requires the performance of Karma also for 
maintaining the body. 

Karmayoga is not new to the aspirant, for one cannot 
remain inactive even for a moment. It is his fundamental 
nature to do some action or other. Even during sleep, he is 
doing the action of sleeping. Except in the state of Pralaya, 
the self is invariably associated with action, and so it is 
easier for him to engage himself in activity. What he has to 
do here is only to abandon his doer-consciousness and also 
interest in the fruit thereof. But Jiianayoga is not an 
Abhyastavisaya. It is something which is not familiar to 
him. It is not easy for one to be firm in one's meditation 
upon the pure state of the soul, without first of all 
attempting to destroy all distracting elements in the form 
of Visaya Vasana. Raga and Dvesa are the two arch enemies 
of mankind, and these are capable of detracting the 
Jnanayogin from his inclination of Atmavalokana. 9 One who 
starts with Jnanayoga is liable to fall a prey to these two 
counter forces, namely Raga and Dvesa. 10 

Karmayoga is called one's own dharma or Svadharma, 
and this, though imperfect, is said to be better than 
Jnanayoga, though perfect, as it (Jnanayoga) is impossible 
to be attained by one who is in the embodied state, being 
associated with matter. Even death, while observing 
Karmayoga in one birth, is considered to be better, for it is 
sure to lead to the commencement of a steady practice of 
Karmayoga in the next birth. But Jnanayoga is not so. It is 
beset with fear, as it is impossible of attainment by one, in 
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the state of embodiment. Any amount of Jnanayoga 
practised goes to waste, in the event of any impediment in 
the middle. 

ftsnmfo I 3T^TTmfrT?RIT 3To?JT^v5 

grtf^TTTTTW«T^T^ I F^cTt^n^- 

H¥ l <*Ud*4l MMKM^dqi I 

3-35 

Kama and Krodha are the two veritable enemies that 
steal away the fortitude of the aspirant that commences 
with Jhanayoga. 11 This desire or Kama is exerting its 
inescapable influence on the Jlva, by taking it over 
completely, and it is having its stronghold on the soul, 
through the external sense organs, the mind and the 
intellect. It turns the soul away from self-experience, and 
directs it towards sensibility. The sense organs, the mind 
and the intellect are all antagonistic to self-knowledge. They 
function in a way quite opposed to the attainment of self- 
knowledge. Even when all these are at rest, if there is the 
slightest trace of Kama, originating from Rajas, that by 
itself takes possession of all these sense organs, the mind 
and the intellect, and stands as a stumbling block to self- 
knowledge. Kama or desire which is thus very powerful in 
detracting even the intellect, along with the mind and the 
external sense organs, is to be known as the biggest 
obstruction to Jnanayoga, and that Kama is to be conquered 
by keeping one's mind steadfast in Karmayoga. Karmayoga 
aims at the total destruction of desire or Kama, and it can 
be achieved by constant practice. 
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‘tjct ro giro tfar «j|T ot?rr - 

■*R:, 3TT?tnT - ^cl'WUUI 1*4 <hl^M 

^ ^ RT7RT frET^: l’ *ft.*TT. 3-43 

This desire cannor be otherwise destroyed. 12 It is only 
through Karmayoga that one can conquer Kama, and 
therefore Karmayoga is in fact superior to Jnanayoga. 

As the very secret of Karmayoga is the complete 
annihilation of desire, or the attainment of 
disinterestedness in action, it is the means par excellent for 
self-realization. 

There is another advantage also in Karmayoga, in 
addition to its Sukrtarva. An aspirant achieves his goal of 
Atmavalokana through Karmayoga, in a very short time, 
whereas a Jnanayogin is obliged to wait for a very long 
time. The Karmayogin is required to contemplate upon the 
true nature of the soul, and by means of this practice of 
Atmavalokana, he realizes his self in a very short period. 13 
As it is very difficult for one to practise Jnanayoga, it takes 
a very long time to ripen and result in self experience. Not 
only has the Jnanayogin to build up his Jnanayoga on 
Karmayoga, but also he has to face insurmountable 
obstacles that he can achieve his goal of self realization with 
the greatest difficulty, after striving for a long period. 

*44bi q f^xtr - 

3TTrUH M I Hlfd I TTWl 

Tmrofrr, %: t 5 i nnmccl l ^ %: ts<!Jm4ec l l t f 3TTr*TR f^JT 

9 I Hltfleq gf: |* *ft.*TT. 5-6 
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The Karmayogin is satisfied with the Atmanubhava 
that is predominant in his Karmayoga. So he desires for 
nothing else, nor does he hate anything. Therefore, he 
treats the pairs of opposites alike. He will be firm in the 
knowledge of the spiritual self. He liberates himself from 
bondage easily, as he observes Karmayoga which is easy to 
practise. 14 

The Gita expounds that the Karmayogin attains self- 
realization very soon for the following reasons:- 

1. The Yogayukta is a visuddhatma. Being cleansed of all 
impurities, his mind becomes pure, as he engages 
himself only in noble actions which he considers as 
devout service to the Lord. These actions will not be 
for the ends of pleasure or pain. These 
Niskamakarmas are good in themselves, and have the 
highest value, as they are dedicated to the Supreme 
Being. So his mind will be ever pure. 

2. He is a Vijitatma-As he engages his mind in 
disinterested activities, he will have conquered his 
mind easily. He will attain perfect control over his 
mind gradually. 

3. He will be a Jitendriya-As he has control over his 
mind, he will be blessed with conquest over his 
external sense organs. A Karmayogin who is not 
allured by the seductions of sensibility is a real Yogin, 
and he has conquered the world itself. 

5. He will be a Sarvabhutatmabhutatma. As the practice 
of Karmayoga invariably comprises of the 
Anusandhana of the real nature of the self, the 
Karmayogin will have the firm conviction that his soul 
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as well as the souls in others, are all alike, on account 
of their essential nature of knowledge, and that it is 
Karma of these innumerable Jivas that is responsible 
for the assumption of different and varied bodies in 
this world 15 . 

Thus Karmayoga is declared to have decided 
advantages over JiianaYoga. 

Kannaydga in Practice (Karma KSiyata): 

All the multitudes of Jivas in this world are subject to 
the rule of Karma. None in this world is free from Karma. 
Even in the state of Naiskarmya, there is the influence of 
the interplay of the three gunas of matter. The law of 
Karma sustains the whole Universe, and everyone in this 
order has to do one's duties, in the interest of the world. 
Even the Gods have got to, do their duty, just as human 
beings. Yajha is the fundamental basis of all activities in the 
world, and forms the nucleus of a circle of activities. Food 
sustains the living body, and rain happens to be the 
sustaincr of food, and Parjanya is got from Karma, and 
Karma is observed by the body which is Prakrtiparinama, 
and that body becomes capable of action only when it is 
supported by the Self. 16 It is an inescapable circle, as they 
are supporting one another. There is mutual 
interdependence and it moves in a circle. From food, the 
living body, from rain that food, from Yajnya that rain, 
from Karma that Yajnya and that Karma from the living 
body-Thus they rotate for ever. So he, who does not follow 
ibis scheme of action, is bound to lapse into sin and 
sensibility. He becomes a sensualist, and drifts farther and 
I an her from spiritual upliftment. The imperative of Karma 
is a divine command which should not be violated. Only 
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the liberated, who are blessed with the delight of the self, 
have no duties to perform, as they will be eternally having 
self-experience. Indeed they have nothing to gain by the 
means of self-experience. As they will have gained 
Atmadarsana already, they lose nothing by not following 
these means. But all others are ruled by the law of Karma. 
Even the Jnani has to maintain his body by activity. Even 
the Supreme Being is ever active, though not bound by 
Karma, so that others might not renounce action . 17 The 
Lord has nothing to gain, nor there is anything that He 
has not gained. He is the supreme Lord of the Universe. 
But yet, He also engages Himself in Karma, being a moral 
ruler of the Universe. So, the cosmic order is ruled by the 
law of Karma. The soul can never escape from the wheel 
of Karma, as long as it is in this world of Samsara. The 
Gita therefore commands him to do his duty . 18 

'Do your duty which is inescapable. Karma is verily 
superior to Jhana Nista, as it includes in itself the true 
knowledge of the self. Even the maintenance of the body 
which is a necessity does not become possible if one follows 
Jnana Nista giving up all activities 19 . If one engages in 
activity, will he not be chained down to Samsara by Karma 
Vasana? 

The answer for this question is as follows: All Karinas 
that are done for the sake of one's own self, with the feeling 
of selfishness, result in bondage, whereas Karmas 
performed with a spirit of detachment for good purposes, 
sanctioned by the scriptures, never bind the soul to 
Samsara. The pursuit of Karma for fulfilling Divine 
commands is certainly beneficial. It is not meant for 
promoting one's own material welfare. Though one 
engages in earning wealth etc., in this world, if it is meant 
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for promoting the welfare of others and for Divine service, 
one will not be bound by Karma Vasana. If, on the other 
hand, one is self-interested while doing a deed, he cannot 
escape from its consequences. 

3iTr*fhnnfhR7tTj^ chU f fr 3pj cRTf^rrt 

i 3TrT*r? i <nt 

3TT rHmfUHU It Hdq i W$: 

'Tr^MIxKl’ 3-9 

The abandonment of attachment in Karma is 
expounded in the text quoted above. 'Will any body engage' 
it may be asked, 'in an useless task'? Though the ideals of 
Prayojana and Sadhana are discarded as such in such 
disinterested action, it has self-utility without qualifications, 
as it has its own intrinsic value in the form of devout service 
to the Supreme Being. So there is no room for the doubt 
of the above nature. Disinterested action is therefore the 
duty of every spiritual aspirant . 20 

Karmayoga is declared to be more profitable and 
beneficial, even to those who are competent for Jnanayoga. 
The classical example of the best of Jnanins, namely Janaka, 
is given ,for this in the Gita. Even such spiritual aspirants 
like Janaka, who were competent to practise Jnanayoga, 
look up Karmayoga and attained through it, their goal of 
self-realisation. 

Even if one is capable of practising Jnanayoga, he is 
iliereforc advised to choose Karmayoga for the most 
important reason of giving the proper lead to others in this 
world. The people of this world generally follow the path 
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of celebrated personalities, and therefore the responsibility 
resting on such people is very great. For the sake of 
"Lokasangraha", such great men like Janaka, though 
capable of the hard rigors of Jnanayoga, practised 
Karmayoga alone, the easier of the two, so that they might 
not mislead the common men. The common generality of 
human beings are Karmasangins, and therefore even very 
competent and great men must engage themselves in the 
performance of disinterested duty, just as mere 
Karmayogadhikarins, for the sake of Lokasangraha . 21 

We have so far discussed the nature of the 
Karmayogadhikarins. Let us now take up another important 
factor namely the mode of abnegating doer-consciousness. 
It was said before that abnegation of doer-consciousness or 
Akartrtvanusandhana is an essential factor of Karmayoga. 
But how to achieve this is the question. The Bhagavadglta 
tackles this question as follows : 22 

Prakrti is composed of the three gunas namely Satva, 
Rajas and Tamas. Activity is due to the interaction of these 
gunas. The Soul that has not gained the true knowledge of 
himself considers himself the doer of the deeds that are 
brought forth by the interaction of the gunas of Prakriti. 
But one who has obtained self- knowledge knows that the 
gunas are interacting in different activities. So having 
known the different variations of the gunas, he attributes 
to those gunas the several actions. He gives up his 
"Kartrtvabhimana". He will be fully aware of the fact that 
this Kartrlva is obtained on account of his conjunction with 
prakrti. The Gita ordains that even an enlightened person 
should perform Karmayoga with "Akartrtvanusandhana", for 
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the sake of giving the proper lead to the common people 
of the world. 

What is the purpose served by this kind of mental 
reflection that the doership rests with the Gunas and not 
with the self? Does not the Gita itself ordain, in the next 
breath, that all deeds are to be dedicated to Isvara, the 
Supreme Being? This is an important question and it is 
answered thus 

The main purpose that is served by this kind of 
Kartrtvanusandhana in the Gunas is that the self gains the 
true knowledge of the self, by which it discriminates the 
self from the matter. It is for die attainment of at least this 
Dehatmaviveka that the Gita teaches us to attribute Kartrtva 
to the Gunas. And as a next step, it ordains the dedication 
of all deeds at the feet of the Lord. 

'If Kartrtva is to be attributed to the three gunas of 
Prakrti', it is objected, 'how then, would this standpoint 
differ from the view point of the Sankhyas'? Do not the 
Sankhyas posit doership to matter alone instead of the soul? 
This objection does not stand against this school of thought 
which surely affirms the Kartrtva of the soul, according to 
the Sutras . 23 The soul has natural doership which 
nevertheless continues, even in the state of liberation. It. is 
not this natural doership that is referred to, in this context. 
The Kartrtva referred to here, is that which is obtained in 
the state of embodiment, due to the contact with prakrti. 
This doership is of the type of Punya or Papa. This does 
not continue for all time. Therefore, the Gita ordains that 
the Karmayogin must realize this doership, during the state 
of embodiment, as that which is obtained due to the contact 
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of Triguna. He must reflect all the while, that this Kartrtva 
is not natural to him, but only as something which has 
come upon him in the middle. So it stands for all purposes 
that the Jiva has natural doership which follows him at all 
stages, even during the state of Mukti. Then why should 
this difference be stressed? This is only to bring home to 
the minds of the aspirants that Punya-Papa Kartrtva is never 
a natural part of their doership, and that there is scope for 
them to exceed the limitations of this kind of doership that 
binds them down to the state of embodiment, by making 
them enjoy the consequences thereof. This kind of Punya- 
Papa Kartrtva is unique during the state of samsara, and 
therefore it is to be surpassed. So it is not the conclusion of 
this school that matter itself has Kartrtva qualified with 
Jhana, Chikirsa and Prayatna, as of the Samkhya school. It 
is certainly the Jiva that has all these endowed with Kartrtva. 
But he is advised to realize that his Karirtva, at this present 
time of bondage, is not natural to him but only on account 
of the contact with matter. This discriminatory knowledge 
enables him to develop detachment to the fruits of those 
actions, as they do not relate to his true nature. 

^umuickfrdffrni 

I rTT.^. 3-29 

What are we to conclude, then, from all this 
discussion? Should the aspirant follow the path of action? 
Or should he keep quiet thinking that doership belongs to 
the Gunas of Prakrti? The answer is definite. The aspirant 
must do his duty for the sake of duty: He is never advised 
to give up his duty. Akartrtva is nor to be followed in action. 
It must be followed only in thought. The fact of Akartrtva 
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should play its part only in Anusandhana and not in 
Akarana. He must engage himself in his duties, for the 
sake of duty, but should all the while think that they are all 
on account of the contact of Triguna, and so not a part of 
his true nature. Every one, under the stress and strain of 
Samsara, is bound to be ruled by the law of Karma, and if 
one thinks at any time that it is his Karma, and that he is 
doing it for attainment of certain of his desires, he is bound 
to suffer the consequences of those deeds, according to his 
mental dispositions. So, the only way to escape from the 
influence of Karma is not to give it up, which is an 
impossibility, but only to give up interest in the fruits 
thereof. The abandonment of desire in the fruits of actions 
performed by us becomes possible, only when we realize 
while doing our duties that those are not our actions', and 
that 'we are not the doers'. It is only when this doer- 
consciousness is given up that we renounce desire in its 
fruits. How are we to give up this doer consciousness is 
the problem. It is a fact of experience that the doer himself 
does the actions throughout. Can he think that he is not 
the doer, doing the deed all the while? The answer to this 
problem is found in this principle of Akartrtvanusandhana. 
He himself must do the deed all the while, but conclude 
that Karma is due to the action and reaction of the gunas 
of Prakrti, and not on account of the 'Svarupa' of the Atman. 
Thus, it is this Anusandhana that his Karlrtva is Gunakrta 
and not Svarupa Prayukta, that can enable the aspirant give 
up the false notion of the form 'I am the doer'. Actions not 
followed by diis' Akartrtvanusandhana result in bondage, 
whereas those followed by this, release us from bondage. 
So it is this Akartrtvanusandhana or abandonment of doer 
i onsciousncss which is the most essential factor in 
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Karmayoga. 24 So an aspirant who is enlightened on the true 
nature of his self, must follow Karmayoga, and consider 
that the several Indriyas are functioning in their objects, 
and that he is not doing any thing while seeing, hearing, 
touching, going, talking or doing any other thing. He must 
consider that doership of that kind in those actions is due 
to his contact with the Indriyas and Pranas, owing to his 
Karma, and not due to his Svarupa which is of the essence 
of knowledge. 

l’ ift.HT. 8-9 

'Will not the contact of matter,' it is asked, 'pull him 
down inspite of his Akartrtvanusandhana, as he himself is a 
doer in all reality'? The answer for this question is in the 
negative. Though he is associated with matter, he will not 
be tainted with the sin of the form of Dehatmabhimana, as 
he engages himself in action renouncing desire in the fruits 
thereof. His self-renunciation saves him from the contact 
of sin, just as the lotus leaf does not stick to water, though 
it is in it. 

‘tt: cnfrnrlsfa y<£r4iirniRmm«NQui 

tn^T qr 7ft.ITT. 5-10 

The only way to destroy the bonds of Avidya Karma is 
to perform actions with no desire in the fruits of pleasure 
or profit thereof, but only for the sake of self¬ 
purification. 25 Thus Karma is to be accounted to Prakrti 
which has taken the form of the body and the different 
Indriyas, and is to be performed disinterestedly for 
liberating oneself from the wheel of Karma. 
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‘3*fT: t fiWITffife a: nftu i d i q i 3TfI<Tt 

3TT7*rft dsMffu i ^efttr^Th ^l’ 

ift.HT. 5-12, 13 

The Gita impresses on the minds of the aspirants again 
and again that doership of the several actions, during the 
state of embodiment is on account of its contact with 
Prakrti, and not on account, of the essential nature of the 
Jlva. It is Prakrti Vasana which impells the Jiva to engage 
himself in interested action, on account of the past 
reminiscent impressions and not on account of the essential 
nature of the self. One's submerging oneself, with such an 
interest, in die desires for fruit is a true sign that the true 
nature of the self has not been understood. 

c|<tan*q vileM-d 
^THI 3PJ: 

3TTrtTT I 

eRTtrff ? 3T^frraTTRT; 

rTTT^rtTR 'df^ddlflHIchd*/! ^ cd l ldth ^ q 
I* ift.STT. 5-14 

Thus the Gita exhorts the aspirants to abandon not 
the deed but the doer consciousness, and this 
Akartrtvanusandhana' is the most essential factor in 
Karmayoga. 

The Gita does not stop with the declaration that the 
contact of the gunas is responsible for the performance of 
several actions during the time of Samsara, and that ,the 
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Kartrlva of the bound self is gunakrta. It goes deeper still 
and traces that Kartrtva to l£vara, the Supreme Lord of the 
Universe, who is verily the inncrself of all objects, sentient 
and non-sentient, and by whose grace alone the soul derives 
its doership. The Sutras also expound this truth of the 
Soul's deriving doership from the Lord. 26 So it is in the 
fitness of things that this doership caused by the interaction 
of the gunas (Gunakrtam Kartrtvam) must be dedicated to 
the Supreme Being, who sustains, controls from within and 
uses for His own purposes the order of finite selves, that 
forms his body. The Gita declares that it is the Lord who 
causes all beings to act and that He is seated in the hearts 
of all beings as their inner soul. The realization of this fact, 
that it is the Lord who causes all beings do several actions, 
is the highest knowledge and when one is endowed with 
this True knowledge he dedicates all his actions to the 
Supreme Lord Vasudeva. He does not give up action, for 
it is the law of the Lord that he should do his duty. As he is 
fully aware of the fact that the Absolute Paramatman is 
Himself causing the Souls belonging to Him alone, to do 
His own deeds, through His own instruments, for His own 
pleasure, he performs those actions without the slightest 
attachment in them, with the firm conviction that the Lord 
pleased with those actions releases him from bondage. This 
is verily the most important aspect of Karmayoga. 

3TTc*RT 

I tft.*TT. 3-30 

The mode of performing Karmayoga has been 
summarised by the great Yamunacharya as follows:- 
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1. Karmayoga must be performed with complete 
disinterestedness in the fruits of the several Karmas. 

2. This must be observed even by those capable of 
observing harder ways for setting the World the right 
lead. 

3. This must be practised with the reflection of Kartrtva, 
in the action and interaction of the gunas. 

4. It must be done tracing ultimately that Kartrtva to 
ISvara. 27 

KarmayOga's Jflanakarataprakara: 

Karmayoga is declared to be superior to Jnanayoga as 
it contains in itself the true knowledge of the soul. That is 
why Karmayoga is said to include in itself the aspect of 
Jnanayoga also. Mere Jnanayoga is an impossibility as it 
cannot be devoid of Karma at any time. The Gita expounds 
this greatness of Karmayoga and declares that Karmayoga 
itself assumes the form of JnanaYoga owing to the aspect 
of knowledge it contains in it. 

‘ 31nl4d?tHdq i ft>d jTR?ffrTTC7KtTT | 4-1 

It is affirmed in unmistakable terms that the aspect of 
Jnana is the most essential element in Karmayoga. 

We shall now try to understand how the aspect of 
Jhanam plays a significant role in Karmayoga. The 
philosophy of Karmayoga is not grasped very' easily. One 
has to understand correctly what is Karma, what is 
Vikarma and what is .tkarma. The Gitacharya urges the 
aspirants to understand the essentials of Karma that can 
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liberate them from bondage, as well as the significance of 
Vikarma or varied Karmas of the form of Nitya, 
Naimittika and Kamya Karmas, in addition to the aspect of 
Akarma or Jnanam. So does the Lord declare that the 
process of Karma is hard to assimilate. 

i 3i<p4fD i *tt 4 xr -^oqnfw, 
eh4un< l ^ :’l 41.vn. 4-17 

Lord Krishna affirms emphatically that only he, who 
finds Jnanam in Karma and Karma in Jiiana, is the wisest 
of men. He is fit for liberation, and it is he who performs 
all that is expected of him by the scriptures. 28 

Ramanuja's comment on the stanza B. G. IV-18 is 
significant. 

3 13»4fl l c|<faR TT<J TJ: cfc4 

< *Tcrf4 ? Qwn i U|4a ^4 3TT?imTmrPq73- 

jlH I «hU tr: Wfcf dxxljf T H ch441< I M4dd<l l 

*mUm< *t: srafir’ i 41 .*tt. 4-18 

It is evident from this that Karma and Jnanam are 
invariably combined with each other. Mere Jnanam that is 
qualified by the total absence of Karma is an impossibility 
for this school of thought. So Akarma docs not signify here 
Jnanam unmixed with Karma, in this context of 
Karmayogopadesa. 

‘ «ct>4¥ l «d*4l 3T^ 
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3TOTFI d^o^rMT^ I 3TTOWT x! 3T^f^|’ 

cTT.^. 4-18 


The word Akarma signifies Atmajnana for Ramanuja, 
and so, according to him, Karmayoga assumes Jnanakarata 
as it comprises of the aspect of Atmajnana. According to 
this school, Jhanam is not incompatible with Karma for the 
Sastras do ordain Karma qualified by Jhanam, as the means 
of Atmavalokana. 

^TtfoT: JUMdU l 

^ | dT.^. 4-18 


So, it should not be doubted that it is not desirable to 
think of some other thing, while doing something else. If 
two things arc quite distinct and different and remain 
unconnected, then it may be wrong to think of one thing 
while doing the other. But such a doubt does not arise here 
in the case of Karma and Jnanam. These two are not 
"Ananvita". They are united and they always go together. 
That is why there cannot be Karma without Jhanam and 
Jhanam without Karma. They are ordained together, and 
so do not contradict each other. This does not mean that 
there is Samuchhaya or an equal combination of Jhanam 
and Karma. It is the conclusion of the scriptures that 
Karma contains within itself an aspect of Jhanam, and that 
Jhanam contains within itself an aspect of Karma. 


1% cpcffoT 
'trerfd’ i 





*ft.»JT. 4-18 


Ramanuja declares that Karma is always Jhana- 
Visisra This is how this kind of Jnanakarata becomes 
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compatible with Karma that is actually being performed. 
Wc do the several actions, and to consider them as 
knowledge is opposed to experience. It is not possible to 
maintain either through sastra or inference something 
which is opposed to our direct experience. So how can 
Karma be considered as of the form of knowledge? 


The Gita answers this question as follows : 29 


If a person engages himself in various activities 
including the earning of his livelihood and others, as well 
as the performance of Nitya, Naimittika and Kamya 
Karmas, but without any desire in the fruits thereof, and 
also without the false notion of the self in the body, then all 
his past Karmas will be burnt by the fire of True knowledge 
of the soul, that is existent in that Karma. So Karma does 


include in itself the aspect of Jnanam. It is of the form of 
knowledge itself. A person who delights only in his self 
and who sheds the sense of support in matter 

which is transient does nothing, 
though he is engaged seriously in action. He is verily 
making Jnanabhyasa under the pretext of Karma 
|RTwrraita l’ Tft.'m. 4-20. Such a 


Yogin is described by the Gita as a "Nirasih", 
"Yatachittatma" and a "Tyakta Sarva Parigraha". He has 
renounced all his desires in the fruits of the actions 
performed by him, and so he is a "Nirasih". His mind is 
fixed upon the meditation of the soul, and is free from 
thoughts of other objects. Finding delight only in the soul, 
he is free from attachment in all material objects. 


ddfarlUd l:, CTrfleK yqlsiHddl 
TT frfay i frddi-rjft MUdHfed : l’ 4-21 
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Such a person does not bind himself down to Samsara, 
though he performs actions through out his life here. 30 The 
Gita calls his Karma "Kevalam fcariram Karma", for it is 
done not for the attainment of any object of desire. That 
Karma relates only to the body which is incapable of being 
given up.' Again it is only "sariram Karma", for it is bereft 
of any desires in the fruits thereof. Desires are the 
functions of the mind and the intellect. Only the body 
functions, whereas he renounces all desires. Such a Yogin 
attains his self by Karmayoga itself without the practice of 
Jnanayoga. That Karmayogin who is 

g gkfla :, faU c HC ^’ I 

liberates himself from Samsara even without Jnanayoga. 
Thus Karmayoga is Jiianakara for, 

1. it comprises of the Anusandhana of the true 
knowledge of the essential nature of the self 
unconnected with matter. 

*fP*IT. 4-24 

2. it includes in itself the Anusandhana of the fact of 
Paramatman being the innerself of all objects, conscient 
and inconscient. 

The Gita expounds this secret of the Anusandhana of 
Vasudeva, being the innerself of all, in the following 
stanza: 

‘«5ii4ui Ijfef: WtinJTT I 

iMoii ll” ■*TT. T ft. 4-24 
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All kinds of activities along with their accessories are 
of the form of knowledge, as they are to be performed 
with the mental reflection that they are all Brahmatmaka. 
The word Brahma here refers to the Absolute Being 
Vasudeva. Every thing in this world is Brahmamaya, and 
so one has to relate all things such as the instruments of 
Karma, the offerings, the offered, the offerer, the act of 
offering to Brahman, the Absolute Reality. The doers, as 
well as the deeds, are all Brahmamaya. 


TTcf qT gr i cRfrdq i ? ^Pnrffrfrl *T: WTIT?! 

'JiT-f ’■H'S ?>l I rH3<«■*!I>(fl<11 idl«b li 


ift.ta. 4-24 


So the Karmayogin who follows this Anusandhana of 
Parabrahmatmakatva attains self-experience directly 
without the need of JnanaYoga, as this itself is Jnanakara. 
So far, Karma was described to be of the form of Jnanam, 
as it contains in itself Atmajnanam. In such a Karma the 
prominence is for Jnanam alone. The Gitacharya declares, 
according to Ramanuja, that Karmayoga of this kind 
containing the Anusandhana of the knowledge of the self 
results ultimately in Jnanam, alone, owing to constant 
practice. 31 




*r€: wrsrt: Fta 3nrf v ?p ftrc3 ?T m 3 i 

atttaatl i’ ’fl.'m. 4-33 
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Karmayoga includes in itself "Atmayathatmya 
nusandhana" and this aspect of Jhanam, is the most 
important part in it. It is on account of this mental 
reflection of the true knowledge of the soul that Karmayoga 
is declared to be of the form of knowledge. ,Self-experience 
is to be attained by all aspirants before commencing 
Bhaktiyoga. This realization of the soul is a prerequisite 
for developing devotion towards God. The Dahara Vakya 
expressly affirms that the realization of the self is a part 
and parcel of Paravidya fcMHlfd’ I 

PratyagatmadarSanam is the limb of Upasana, ,and for 
attaining that necessary prerequisite, one is advised to start 
one's spiritual career with Karmayoga. Karmayoga results 
in Atmavalokana, either directly, or through Jnanayoga. It 
is affirmed here that Karmayoga leads gradually to the 
attainment of that knowledge. Ramanuja therefore declares 
that Jhanam which is gradually practised results in 
realization. Desika has in his Tatparyachandrika explained 
this "Sadhya Sadhana Bliava" of Atmajnana as follows :- 


‘•OTranTT&H ^W4- gn ilI d Pfa -E FT I 

|’ 4-33 


The means themselves transform into the end. The 
.imisandhana of the true nature of the Atman ultimately 
results in the direct experience of the soul. This is the 
* limax of Karmayoga as it leads the aspirant directly to self- 
experience, On account of the constant reflection upon the 
ime knowledge of the Pratyagatman. What, in the 
beginning, happened to be the pre-requisite of Karmayoga 
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becomes the object of attainment, in the end. Karmayoga 
includes in it "Atmayathatmya Jiianam", and this true 
knowledge of the Atman is a part of it, and on account of 
incessant Anusandhana of this Atmajiianam, it reveals itself 
at last wholly to the aspirant. Atmajnanam, which was a 
factor of Sadhana becomes the Sadhya, and the aspirant 
gets ultimately a vivid and direct experience of his self. So 
Karmayoga is said to result ultimately in the experience of 
the self. 

What will be the nature of an aspirant who has 
realized this true knowledge of the self? Three important 
facts are revealed here by the Gita. 32 

1. An aspirant who has realized the true knowledge of 
the self does not any more mistake the body for the 
soul. Dehatmabhimana and Mamata will be given up 
by him. 

2. He realizes that the innumerable souls are all alike, 
on account of their essential nature of knowledge, 
when they are freed from the contact of matter. His 
soul, as well as the souls in other bodies, will be 
known to be equals, on account of the same nature of 
knowledge. 

|* Tft.VTT. 4-35 

3. He will also see that the pure soul is equal in nature 
to that of Paramatman. 


3TrT: 3TfjfMorf^TR TTO fP?¥cAu| 

^^1 *ft.*TT. 4-35 
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This true knowledge of the soul is verily capable of 
destroying all obstacles to realization. With the help of this 
boat of knowledge one safely crosses the vast ocean of sins. 
If it is asked how this one knowledge of the soul can put 
an end to our infinite sins of beginningless time, it is 
answered that this fire of the form of the true knowledge 
of the soul burns to ashes the vast multitudes of sins 
amassed from beginningless time, just as a blazing fire 
burns down to ashes huge heaps of fire wood. The first 
example of crossing the ocean with a boat does not, anyhow, 
bar its re-entry to it. But this example of the fire burning 
wood to ashes, once for all, puts an end to all such doubts, 
regarding its functioning again. The destruction of all sins 
relating to the soul by knowledge is possible, because there 
is nothing in the world which is as purifying as Atmajnana. 
One realizes this self-experience by means of performing 
Karmayoga which is Jnanakara. 

rTS!nf^*i }TR cFT^T ^ c T T cMPI 
wrft’ I ift.MT. 4-38 

The Gita declares that an aspirant who has attained 
this true knowledge of the soul realizes his self directly 
without any delay of the form of Jhanayoga, or another 
birth. 33 Having got the true knowledge through initiation, 
and being earnest in enriching that knowledge, and 
devoting oneself to it entirely, without any distraction of 
the mind, and having thus conquered his sensibility, one 
will realize the knowledge of the soul as described above, 
and then attains his self. 

‘Tig 3q%yir*5TH e5«sgT WRT: 

rttg 3Tf^TJT gTT^T 

*tr genfaii *tr ?resgT grr 
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i’ Tft.m 4-39 

ftqfumq W'Tggf^ l ^jdNvcTR 3{lrHR 

3 T^T CT\TfVr<4^ : l’ .HT. 2-72 

The word "Santi" here does not refer to sama which is 
only a limb of an Upaya. Here this refers to the end as the 
Upaya will have fructified by this time. 34 

What kind of Self-Realization is ordained here? 

Having so far discussed about the significance of 
Karmayoga and its Jnanakarata, we will now try to 
understand the nature of this self-realization as interpreted 
by Ramanuja. What is the nature of the self-realization that 
is prescribed here? The Gita ordains that the Karmayogin 
attains Jhanavipaka of the form of Samadarsana. 35 What 
does this mean? We find in this world innumerable souls 
associated with different and varied bodies. They all appear 
very different from one another. Some are born in the 
highest class. Some are endowed with scholarship and 
humility. Some are born as cows, elephants, dogs and some 
others as "Svapachas". Thus there is difference in form, as 
we see between a cow and an elephant. There is difference 
also in profession, in caste, and mental and spiritual 
attainments. So the multitudes of souls appear, as though 
they are quite dissimilar to one another. But savants who 
know the true knowledge of the soul look upon them all 
alike, and realize that the Atman is of the same nature in 
all those varied and different bodies. They will know that 
their Visamakara is due to the ever-changing Prakrti and 
not due to the soul. 
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3 T rq ydfaMnrch | <dq i 3nfanTT^ ^rfa^rTT: 

31lrH4|l«llrMr^^ ^T^«R-ra>-R»rqrr I 

teqU I thK^ 3Tf^: TTr*R: 3TTrm <J 

q yil^flrm l: l’ T ft.'TT. 5-18 

This Samadarsitva, not only happens to be the means 
for the attainment of something at some future time, but 
also wards off all worries now and here alone. Those that 
gain this Samadarsitva take their stand in the Atman, 
conquering Samsara. For the attainment of Jnanavipaka of 
the form of Samadarsitva one is obliged to practise these: 

1. giving up of delight and depression; 

2. developing detachment towards external objects of the 
world; 

3. seeing the defects in attachment towards those 
objects; 

4. subduing the force of Kama and Krodha; 

5. developing the idea of all kinds of enjoyment in .the 
soul alone; and 

6. delighting in achieving the good of all. 

This Karmayogin who wishes only for the good of all 
Atmans, just as he does for his own Atman, and becomes a 
"Sarvabhutahiterata" is fit for self-experience, as all his sins 
that were obstructions to the attainment of his soul will be 
cleansed of him on account of his following the noble ideal 
of Sarvabhutahiteratatva. Self-realization is within easy 
reach of these pure souls who have attained this 
Samadarsana. 
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Sthitaprajflatfi: 

Karmayoga is thus declared to aid the aspirant to reach 
the state of steadfastness in self-knowledge which is 
definitely the road for sell-realization. Ramanuja affirms 
this as follows: 

31NK<ufrl I ^ ifrllfemUcMI 

TTT<ra%r T ft.'TT. 2-53 

When the Karmayogin is well disciplined he becomes 
a Sthitaprajiia. There are four successive stages in the 
evolution of this highest state of spiritual insight. They are: 

1. Yatamana Samjna 

2. Vyatireka Samjna 

3. Ekendriya Samjna 

4. Vailkara Samjna 

This exposition of the four stages of Yoga as related 
to the Gita is the unique contribution of Vi&isitadvaita to 
the philosophical thought of the world. This marks the 
gradual progress of the Karmayogin in attaining self- 
experience. 

In the first stage of Yatamana Samjna, the aspirant 
makes his individual effort to arrest the tendency of the 
mind from yielding to the sense organs, and directs it 
inward, just like the tortoise draws within itself its limbs. 
Conquest over sensibility is a part and parcel of 
Atmamanana. This must be done through the firm 
determination of the mind. Thus we find in this stage a 
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conscious effort on the part of the aspirant, for checking 
the indulgence of die sense organs in their objects, and for 
establishing the mind in the Atman. 

The next stage is called "Vyatireka Samjna". This is a 
higher stage than the Yatamana Samjna. The mind has 
become calm at this stage and the aspirant neither rejoices 
nor laments over the successes or failures he has met. This 
is a stage when the aspirant makes an all-out effort to ripen 
out the yet unripe Kasaya. 

An aspirant of this stage does not, of his own accord, 
indulge in things pleasing to him. Even in such pleasures 
or sorrows he comes across, on account of his fate, he will 
be free from elation or depression. That means he checks 
the particular tendencies of the mind with the desire of 
subduing Raga and Dvesa that are yet continuing unabated. 

In the next stage of "Ekendriya Samjna" the mind 
becomes self-centred and steady. This is a higher stage than 
that of the previous one. His mind does not become 
overpowered by sorrow, even by the causes of sorrow, like 
the separation of the dear and the association of the 
contrary. He does not desire for pleasures. He is a person 
who is divested of Raga, Bhaya and Krodha. He is a 'Muni' 
or, one who is engaged in unceasing meditation upon the 
Atman. He is said to be firm in the Atman. Having subdued 
the external sense organs, and also having divested the 
mind of Raga and Dvesa, through the process of Oudaslnya 
and Anabhinandana, this yogi tries to wipe off the indelible 
impress or Vasana left by die effect of previous -Karma 
through the process of self-experience. Even in this stage, 
there continues a remnant of Vasana and so this stage is 
superceded by the next stage. 



234 


The philosophy of sadhana in vi&stadvaita 


The highest stage of this process is called the Va&Ikara 
Samjha. This is the culmination of this Yoga. The Atman 
knows him, and is satisfied with himself. The Karmavasana 
is totally destroyed at this stage. This is the highest stage 
of steadfastness that could be reached. Being completely 
soul-minded, the aspirant totally discards all other desires, 
immersing himself in that rapture of self-knowledge. He 
will be thrilled with that joy of self-knowledge and will be 
firmly fixed up in the soul: 

Ramanuja has thus, made a glorious contribution to 
the philosophy of Sadhana by expounding these passages 
of the Gita 37 in the above way, by showing the four stages 
that are going gradually higher and higher to culminate in 
self-knowledge. Vedanta Desika analyses these stages in 
remarkable brevity as follows: 

(?) tf) trfgrc Hre r w ra:’ 

An all out effort to check Raga which is predominant. 

Attainment of calmness of the mind, through giving up too 
much interest in even those that are being experienced. 

(3) 'gyqmtaft 

The stage of complete detachment even in those impending 
pleasures and sorrows. 

(*) * ^FTHT 

Total disappearance of all desires. 

Here is a constructive scheme of Sadhana which is 
capable of guiding an aspirant, desirous of attaining self- 
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knowledge through Karmayoga. These are positive 
teachings that can be practised and achieved gradually. The 
Gita does not command one to attain the highest stage of 
steadfastness all of a sudden, without taking into 
consideration the very powerful counteracting tendencies 
of the mind. It sounds a note of caution that the very first 
thing that is necessary for Self-experienced is the conquest 
over sensibility. The ideals of Self-reverence and Self- 
knowledge must be held aloft, and an all out effort must 
be made sincerely to subdue the mind and the senses. Mere 
non-experience of the objects of the senses does not help 
us, if the mind is not cleansed of Raga or desire. 38 This 
Raga or desire is apt to distract the self from its highest 
ideals, and to subject it to the miseries of transmigration, 
if it is not completely destroyed. This Raga can be shed 
completely, only when one has attained the joy of self 
experience. Visayaraga does not drop off without 
Atmadarsana, and until Visayaraga is not destroyed the 
powerful sense organs over power the mind to their own 
ways. Lord Krishna has, therefore, urged the aspirants to 
fix their minds upon Him for conquest over sensibility. 39 
The mind being thus purified becomes, then only, free from 
Visayaraga and gains control over the senses. Having thus 
conquered sensibility it becomes fit for self-experience. The 
stage of a Sthitaprajna can be attained, it is affirmed, 
therefore, only through Divine Grace. 40 

Place of KarmayOga in the Scheme of Sadhana: 

Adhikarins: It should not be concluded from a cursory 
glance of the foregoing sections that anyone and every one 
would be easily performing Karmayoga and that Karmayoga 
is very easy to practise. The Adhikarins for Karmayoga are 
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very rare. Most of us are ruled by our animal instincts and 
sensibility. 

We are after acquisition of wealth, fame and pleasure 
here and elsewhere. We are slaves to our senses and seek 
pleasure always. We follow different activities solely for the 
fruits we would derive from them. 41 So, it is really very 
difficult for one to follow the ideal of Karmayoga which 
ordains one to do one's duty disinterestedly. Interested 
action yields many advantages here, but at the same time 
binds us down to Samsara, by means of Kama and Krodha 
in them. Developing disinterestedness in the fruits of our 
actions, and doing those duties for the sake of duty, is a 
very hard thing that could be attained by constant practice 
and Divine Grace. The common generality of people 
engage themselves in interested action for they derive the 
results thereof very soon. They are led away by the 
materialistic ends, on account of their beginningless Karma. 
The obstruction for the commencement of Karmayoga is 
verily the want of Sama, Dama and the predominance of 
Rajas, Tamas and others. The noble qualities of Sama and 
Dama are in turn, obtained by one, only on account of one's 
individual effort for upward evolution. The philosophy of 
Karma does not appear fatalistic. It reveals to us that our 
future is going to be determined, according to our present 
and our present is only shaped so, according to our past. 
So this fills one with hope, and not with disappointment, 
for it is never too late for one to mend oneself. It is only 
necessary that one should realize this truth. There is scope 
for the unfolding of our personality by our individual effort. 
So the Gita urges us to shed our ignorance and to do our 
duty for the sake of duty. 
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KannayOga is to be Done Along With Nityakarma: 

Niskama Karma is a divine command and we are 
required to obey it. There are different kinds of Karmayoga 
meant for people of different temperaments and stations 
in life. The Gita gives the classical examples of Karmayoga 
as Dravya Yajna, Tapo Yajna, Yoga Yajha, Svadhyaya Yajna, 
Jhana Yajfia and others. 42 All these are Karmas that are 
selected by a Karmayogin. 

These several kinds of Karmayoga are to be practised 
along with the Nityanaimittika Karmas. While commenting 
on the word Kamajan in Stanza 32 of Chapter IV of the 
Gita, Ramanuja clearly expresses this as follows: 

T ft.^TT. 4-32 

Though there are different kinds of Karmayoga, they 
have to be observed without a break, till the time of 
realization, along with the Nitya and Naimittika Karmas 
which are generally meant for all. Violation of the duties 
coming under the category of Nitya and Naimittika 
Karmas results in repudiation of Divine will. Desika states 
in very clear terms that Nityanaimittika Karmas are 
obligatory, and that these are to be performed by one and 
all. Along with these Karmas, one has to practise 
Karmayoga choosing only one of the various types of duties 
described in the Gita, according to one's temperament and 
station in life. 

‘tier r T v ij& sfq turnwri 

Ih3 f^<frleh H I * 3Wq-|^ZTrci 

3Tf^rf%rT: l’ 2-32 
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One's duties are divided into three kinds viz., Nitya 
Karmas, Naimitdka Karmas and Kamya Karmas. The first 
two types form "Ajna Karma" or mandatory duties. These 
have an absolute claim upon our obedience. The Anujfia 
Karma or duties that are sanctioned permission may or 
may not be performed, for attaining some desire. So 
Kamya Karmas are not imperative. These Kamya Karmas 
may be performed by one for fulfilling certain desires, in 
which case, the aspirant will be bound down to Samsara. A 
wise man, who has understood the secret of Karmayoga 
may perform even those Kamya Karmas, without having 
any interest in the fruits thereof, but only as devout service 
to the Lord. 43 One should perform these duties not with 
the purpose of attaining some fruit, but only to serve the 
Lord thereby. So it is an established fact that the aspirant 
who chooses Karmayoga is obliged to practise it, along with 
the performance of his Nitya and Naimittika Karmas. 

One is obliged to perform the duties of one's station 
in life to maintain the solidarity of the society, and also for 
shedding one's egoism. How does the performance of 
Karma help a man to progress on the road to realization? 
Every human being is subject to the effect of the Three 
Gunas namely Rajas, Tamas and Satva. One has to make a 
conscious effort to annihilate the sin resulting from Tamas, 
and thereby to purify and elevate his Satva. For this purpose 
the performance of the duties of one's station in life is 
inevitable. The observance of Nityanaimittika karmas, and 
the abstaining from prohibited actions, surely lead 6nc to 
attain the noble qualities of tranquility and mastery over 
the internal and external sense organs. The attainment of 
&ama and Dama will be directly contributing towards the 
concentration of mind. Thus the observance of 
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Nityanaimittika Karmas is 'Sannipatyopakari'. This fact has 
been' experienced in the scriptural texts, like 'Vidyam 
Chavidyam cha'. According to Ramanuja diis text expounds 
that Karma is a part of Vidya, and that he who knows 
Karma, as an Anga of Vidya is going to attain salvadon. 
Karma becomes necessary for the origination of Upasana, as 
it is a part and parcel of it. No Samuchaya between Vidya 
and Avidya is admitted in this school on account of the word 
'Saha' in the above Text. Both these are taken together to 
form one means. Vidya is therefore to be supported by 
Avidya or Karma; as its Anga. Here the word Mrtyu, refers 
to' our beginningless Karma that is an obstruction for the 
attainment of Brahman, the goal of our life. 




P - 35 


?Ti i iE EH e » i r: i r« i e t« c tu ncul 


- ‘trtfuT 


frF: 

*T.fa.p - 90 


The Sutra ^ I (?ft.*TT. 3-4-26) 

affirms the relation between Karma and Upasana, as that 
which exists between an Anga and Angi. The dire necessity 
of the observance of Nityanaimittika Karmas is confirmed 
m this Sutra for the commencement of Upasana. The Text 
in this context happens to be - 


(vat-ii-i-ii^i^H 


■r 

f .3. 6-4-22 


The meaning of this is that aspirants desire to attain 
Vedana, through sacrifice and others. These sacrifices and 
others arc the means of attainment of knowledge, and this 
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Jnanam is of the form of the vivid and direct remembrance 


of the Lord. This kind of Dhyana is obtained, only through 
the grace of the Lord won by the observance of the 
Nityanaimittika Karmas observed day in and day out, in a 
spirit of divine worship. 


i tf.'JT. 3-4-26 


The Gita also declares that one should not give up the 
duties of one's station in life. 44 The scriptural texts- 

‘stfnT ‘' ehMiquIrh : 

and others directly point to this fact of the Nityanaimittika 
Karmas being observed regularly, for cleansing oneself of 
the taint of Prachena Karma. 

Lord Krishna has described the three kinds of Tyaga 
in the Gita and has declared that Satvika Tyaga alone is his 
choice. 45 

The Varnasrama Dharmas relate to a number of 
deities such as Agni, Indra and others that are different 
from the supreme Being. So it is objected by some that the 
performance of Varnasramadharmas would lead one to the 
defect of worshipping a deity other then one to whom he 
should be solely devoted. This objection is ruled out, for it 
is the firm conviction of the aspirant that one and the same 
Vasudeva who is the innermost self of all Gods is gratified 
by the worship of various deities, by virtue of His being 
the Sarvatman. All these worships are meant for the devout 
service of that same Antaratman who is in all, and so their 
Aikantya is undisturbed. 46 
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So the performance of Nityanaimittika Karmas does 
immense good to us, as it enriches and aids our Upasana. 
This is an Upasananga and the performance of these 
Karmas inculcates in us nobler qualities of life such as 
restraint over external, as well as internal sense organs, and 
thus richly contributes to our divine life. 

Even a Little of Karmaydga Has its Own Merit: 

The greatness of Karmayoga lies in the fact that it is 
definitely conducive to the good of the aspirant. It is never 
harmful to him. Though one has commenced Karmayoga 
and left it in the middle, it will surely have its influence. 
There is no question of its becoming futile. Nor does it 
result in any danger, if thus, left in the middle. Though 
tnere is a break, Karmayoga does not become ineffective. 
Even a little of it will surely save the aspirant from great 
dangers. The aspirant who has followed the path of 
Karmayoga will have surely made a positive and fruitful 
attempt in elevating himself. Though he gives it up in the 
middle, due to various causes for which he is not 
responsible, this will not vanish, like other Sadhanas that 
fail to serve their purposes, in the event of a break in the 
middle. 47 So Karmayoga has this decided advantage of 
serving its purpose even when it is observed with breaks in 
the middle, and of being a perfectly harmless means of self- 
experience. 

Karmaydga is, it must be understood, only a means of 
another means and is not all. Vedana or Upasana is 
prescribed as the means for the Realization of Brahman 
and this means of Upasana has Karmaydga and JnanaYoga 
as its sub-means. So mere knowledge of the soul is not 
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capable of redeeming us from Samsara. This type of 
disinterested action results ultimately in the realization of 
self-experience either directly or through Jnanayoga. 
Karmayoga thus provides the proper foundation for 
Bhaktiyoga. It is therefore a means of Bhaktiyoga. 
Karmayoga can directly result in self-experience, as it 
includes in itself the knowledge of the soul. Likewise it may 
lead an aspirant to Jnanayoga also, through which the same 
goal of self-experience is reached. Self-renouncement is the 
special feature of Karmayoga and this selfrenouncemeot 
leads next to self-realization in Jnanayoga. 

We may now sum up the important characteristics of 
Karmayoga as propounded by this school. 

1. Karmayoga is a means to Atmavalokana, which is 
inevitable for Bhaktiyoga, the means of God- 
realization. 

2. Karmayoga includes in itself the true knowledge of the 
soul, and on account of this it is superior to 
JnanaYoga. 

3. Without Karmayoga it is impossible to attain 
Jnanayoga. 

4. Karmayoga is easy to perform, and it results in 
Atmavalokana earlier than in Jnanayoga. 

5. Karmayoga is Jnanakara. 

6. Karmayoga signifies the performance of actions along 
with the three kinds of renouncement viz., Sangatyaga, 
Kartrtva tyaga and Phalatyaga. 
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7. Karmayoga results in Sthitaprajnata. 

8. One can choose the particular type of action such as 
Yajna, Dana, Tapas or others, according to one's 
temperaments and station in life, and perform it 
disinterestedly along with the duties of one's station in 
life. 

9. Karmayogadhikarins are rare. 

10. Karmayoga is harmless and is sure of serving its 
purpose, though practised with a break in the middle. 
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JtfANAYOGA 

The word jnanam is used in various senses to convey 
different objects in philosophical discussions. Firstly it 
stands for the knowledge that one gains of the objects of 
the world through the various sense organs. The sense 
organs contact their several objects and knowledge is 
generated when the mind and the soul are tuned with them 
Knowledge of this nature relating to the external objects 
of the world is gained through perception, inference or 
verbal testimony. Jnanam is again used to signify the 
knowledge of the Atman who is different and distinct from 
matter. The Atman is essentially of the nature of 
knowledge, and it is also qualified by its attributive 
consciousness. The above two types of knowledge can be 
related to the Atman as its substantive consciousness and 
its attributive consciousness. The word Jnanam is 
significant in another sense. According to this, it directly 
relates to the Absolute Reality which is without a 'second, 
and which is qualified by its mode of the Chit and Achit. 
This is the sense Par excellent, as that alone is Super- 
knowledge and all other things quite the contrary. All other 
knowledge is expected to lead to this knowledge, the ever 
auspicious Brahman. 

Before going to Jhanayoga we must know first of all 
what is meant by Jhanayoga in this system. Unlike in the 
system of Advaita that posits undifferentiated 
consciousness as the Absolute Reality, this school affirms 
the existence of the ever auspicious Parabrahman who is 
tree from any imperfection whatever. It is the conviction of 
this school that the Absolute Reality is qualified by 
plurality, though it is not plural by itself. The reality of the 
souls and the order of matter is as equally affirmed, as the 
Kealitv of the absolute Brahman. As the concept of Sadhana 
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here, is strictly in accordance with the ontological position 
of this system of philosophy, there is difference between 
the school of Advaita and Visistadvaita in the significance 
assigned to Jnanayoga. According to the monistic school of 
thought, Jnanam means knowledge of the oneness of the 
self, and Jnanayoga happens to be the path for the 
realization of this truth. As there is no finite self existing 
apart from the Universal self, the question of self- 
realization apart from the realization of the Supreme does 
not arise. Self-realization itself is Brahmanization. So the 
path of Karmayoga and Bhaktiyoga have been prescribed 
by teachers of monism for purposes of Chittasuddhi and 
Chittaikagrya i.e., purification and concentration of the 
mind. So Jnanayoga for the Advaitin signifies 
Atmaikyajnanam, divested of all Karmas. 

But Visistadvaita strongly repudiates the above view 
point, and maintains that the meaning of the scriptures is 
different from what has been claimed to be. Innumerable 
scriptural texts affirm the reality of the souls and the order 
of matter, but only subordinated to Brahman. Brahman is 
described as the "All-self' or the Vasudeva who happens to 
be the innerself of all Jivas and so proper attention is to be 
paid to the philosophy of the Atman, also. The Scriptures 
declare in one voice that the Atman is an external entity 
who is related to Brahman as his "Mode". According to the 
School of Visistadvaita the realization of the Atman, 
therefore, is a prerequisite for realization of God, as both 
of them are real and different, though related to one 
another inseparably as the mode and the monad. 
Karmayoga, in this school provides a discipline to all our 
activities, and enables us to progress on the path of self- 
realization, either directly or through Jnanayoga, for 
reaching ultimately the goal of God-realization. 
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In the previous section while dealing with Karmayoga, 
we affirmed that Karmayoga included in itself an aspect of 
Jnanam or knowledge of the Atman. We also quoted 
Yamuna who declared that Karma, Jnanam and Bhakti 
always went together. Just as Karmayoga without Jnanam 
is an impossibility, Jnanayoga without Karma is also an 
impossibility. So Jnanayoga in this system does not mean 
pure knowledge of the soul bereft of all activities. Such a 
thing is described as an impossibility in the Gita. This is an 
essential point which we must keep in mind, while talking 
of Jnanayoga in Visistadvaita. 

Jnanayoga implies reflection upon the Atman, and 
anyone who aspires for self-realization may follow it only 
after practising the discipline of Karmayoga. The Gita 
declares that nobody who is in contact with matter can ever 
escape the domination of Karma. This is within the 
experience of one and all. Therefore Ramanuja expounds 
that Jnanayoga cannot be practised followed by a total 
cessation of all activities. Jnanayoga in this school must be 
taken to mean therefore, that way of Sadhana, wherein the 
fact of intense meditation over the soul features 
dominantly. An aspirant who follows this path engages 
himself in meditation over his pure Atman without any 
break in the interval. Thus Jnanayoga is only Karmavisista 
and never Karmabhava-visista, according to the teachers of 
this system. 

Ramanuja discusses in his Gltabhashya the nature and 
relationship between Karmayoga and Jnanayoga. He admits 
both these are means of Atmavalokana. According to him, 
in Jnanayoga reflection upon the self features prominent, 
though it is necessarily qualified by Karma. Ramanuja 
comes to this conclusion on the basis of the Gita itself and 
it is the finding of Ramanuja that the Gita categorically 
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denies the possibility of Jnanayoga followed by a total 
cessation of all activities. 


While commenting on stanza No.53 of the second 
Canto of the Gita, Ramanuja expounds the nature and 
relationship of these two yogas as follows: 



*nhrhT: 




3TT?*Trav5^T FTWlft ’ | ift.HT. 2-53 


Karmayoga is to be practised along with the true 
knowledge of the soul as obtained from the sastras, and 
this would lead to Jiiananista of the form of Sthita Prajnata. 
This Jiiananista would lead to Yoga or Atmavalokana. 

Desika affirms that the term Jiiananista stands for 
Jnanayoga. 1 The term yoga has the general meaning of an 
Upaya but Ramanuja has interpreted it here as 
Atmavalokana. This interpretation is fully supported by 
De&ika in his Tatparya Chandrika. 

Four objections are raised against this and answered 
by Desika as follows 

1. Yoga is generally said to be the means. How can the 
same Yoga be said to be the goal here? The answer 
for this question is as follows: Yoga that is prescribed 
as the means refers to Karmayoga, and Yoga which is 
ordained as the goal, is verily Atmavalokana. So the 
means and the end are not the same. 

2. Karmayoga is to be practised along with the true 
knowledge of the spiritual self or Atmajnana for 
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attaining Atmajnana itself. Does this not lead to the 
fallacy of Atmafcraya? How is this avoided? The 
answer is this: The true knowledge of the self, that is 
prescribed in Karmayoga as a pre-requisite, is that 
which is obtained from the Sastras. With this 
knowledge, Karmayoga is to be practised later. This is 
obtained in experience, and realised actually as such, 
in course of time. So there is no fallacy of Atmasraya 
at all. Atmajnana and Atmavalokana are not one and 
the same. Atmajnana obtained from the Sastras is 
actually meditated upon unceasingly to result 
ultimately in self experience. . 

3. A Sthitaprajna is required to listen to, and to meditate 
upon the self. How can this state of steadfastness be 
practised at all? 

Atmajnana relates to the knowledge of the self that is 
determined in the light of the teachings of the scriptures, 
and Jiiananista relates to Jnanayoga by which one attains 
that steadfastness by constant practice. 

4. After all what is that Yoga which is said to be different 
from that state of steadfastness? How can it be 
different from Nischala Prajnasthiti? 

This question is answered thus: Yoga or Atmavalokana 
is saksatkara, and the state of steadfastness consists of the 
constant remembrance of the true nature of the self, and 
this is the factor causing that realization. 2 

Again, while commenting upon the third stanza of the 
Third Chapter of the Gita, Ramanuja declares as follows: 
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J^gfegrTT R T cb44lil sffr<ftK: 3Tom$v5^faT rj 
^H^ Ttsfiran: TtF ^rfrT ttRt 

otTTfir ^R T fl^ I tf.'TT. 3-3 


Desika, commenting upon the same text, expounds 'as 
follows: 


‘ifr *ih44 





trefnri Mfoftqd l f 

^^i^<VM ' ^Tjr<r<^Rd^nNi i Jn' %Trf«r%cf d^i4l4c« 
^Hq)4 sfire7H: Ksn I H<T: ^ l TM^ l ThRmMd<j l 

^H<h44 l <l4lo4cKg tfct ^TTW: I* ^\M 3-3 


While introducing the Vlth Chapter of the Gita, 
Ramanuja declares as follows: 

‘TtP: ^^TT: fRf T^T: I qtMMchTf^ 

4b?I. 7-1 


From the above, it becomes established that this 
school of thought does not totally discard the possibility of 
JnanaYoga. This school admits the validity of JnanaYoga 
as a means for Atmavalokana, but only affirms that it is 
meant for very competent aspirants who are endowed with 
an undisturbable bent of mind. Ramanuja declares in 
unequivocal terms that JnanaYoga is a self-sufficient means 
for Atmavalokana. 


‘ jtR4rq-^4qiii4l : 3t i cumfHmt mTT^ 

.. MIfpeTfT: 

TT^cTqfwi l’ Tft.^TT. 5-4 
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‘t*ej TTT^s4 414 xT i^itld TT 

TTg crfo^rl ^r*l4: |* ^.^1.5-5 

Thus we find that Jnanayoga is held a valid means for 
Atmavalokana. As explained before, it is not possible for 
all to practise this. Only he, that has cleansed his mind of 
all impurities through Karmayoga, can become fit for 
following Jnanayoga. It is extremely difficult for one to 
concentrate upon one's self successfully The Gita explains 
that the path of JnanaYoga is beset with dangers of very 
great magnitude, as one is always liable to fall into the 
'snares of Kama and Krodha. Conquest over one's sensibility 
is inevitable for steadfastness and this cannot be achieved 
without Karmayoga. Moreover, it is a longer process, as one 
has to achieve it with greater effort. 3 

Jnanayoga is a difficult path which is to be built up 
upon the discipline of Karmayoga. The Gita does not 
encourage anyone to follow the path of Jnanayoga, though 
it admits its validity as a means of self-realization. It 
exhorts even such of the aspirants who are fit for Jnanayoga 
to follow Karmayoga itself, to set the world the proper lead. 

‘3TTrtTft frrf-tfaTiq i tfHdblVlTfclsfo cMUffil 

31leUMri!cM F UHft f t ) 

*4c<|xHq«4<wUcl<£rHfa<4 1 3-26 

Likewise Visistadvaita does not altogether dismiss the 
possibility or Jnanayoga, though it advises all aspirants to 
follow the path of Karmayoga itself. Ramanuja has commented 
upon the first six chapters of the Gita bringing about the full 
significance of Karmayoga. The Gita expounds the ethics of 
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Karmayoga in the first Satka and Ramanuja, following 
Yamuna, has commented upon it in its true spirit. The sec¬ 
ond chapter of the Gita deals with the nature of the Atman, 
and enlightens one upon the path of self realization. The other 
chapters deal with the same subject matter in detail. The third 
chapter teaches the spirit with which one should perform 
Niskama Karma. The Fourth Chapter expounds that 
Karmayoga is of the form of knowledge and gives some of 
the different types of activities to be performed disinterest¬ 
edly. The fifth chapter teaches how Karmayoga is easy to per¬ 
form and how it vields its result soon. It also teaches how 
one has to realize one's individual self. The sixth chapter deals 
with Yoga or Atmavalokana, the culmination of Karmayoga 
and Jnanayoga. Thus we find that no chapter of the Gita is 
entirely devoted to the exposition of Jnanayoga as such, ac¬ 
cording to the analysis of Visistadvaitic philosophers. These 
teachers have discovered that the Gita lays special emphasis 
on Karmayoga, and that it develops the ethics of Karmayoga 
alone throughout the first six chapters, referring casually here 
and there to Jnanayoga. A mention of Jnanayoga is made not 
for enjoining it on all, but only to warn one against the diffi¬ 
culties one is bound to face, when one chooses it for the other. 
The Gita, being very' considerate to humanity, has with un¬ 
bounded mercy expounded the path which is safer and easier 
of the two, and has exhorted all to follow it alone for self- 
realization. 

Though the Gita does nor devote, according to 
Visistadvaitic thinkers, much attention upon Jnanayoga, it 
does not disallow it. It only affirms that Jnanayoga is a 
more difficult path than Karmayoga and, that it would 
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require a longer time to perfect it, as it has to be inevitably 
based on Karmayoga alone. The school of Visistadvaita has 
accordingly accepted the path of Jnanayoga in principle, and 
has expounded the path of self-realization as related to it. 

As explained above, the concept of Jnanayoga in 
Visistadvaita is quite different from that of any other school. 
Jnanayoga is not mere knowledge abstracted and devoid of 
Karma, but only knowledge of the soul combined with 
Karma. Karmabhavavisista Jnanayoga, as expounded in 
Advaita, is not admitted in this school, as the Gita itself 
declares it as an impossibility. 

It is therefore the established conclusion of this school 
that Karmayoga and Jnanayoga are both intertwined. 
Karmayoga includes the knowledge of the soul, and 
Jnanayoga includes the performance of disinterested 
activities, without which one cannot subsist here for 
realizing one's soul. What is implied in Jnanayoga is the 
speculative knowledge about the Atman. Jnanayoga is more 
helpful to self-intuition than Karmayoga. This is rationalistic 
and requires greater concentration for practice. 

Karmayoga was said to be as effective as JnanaYoga, 
because all the activities of the Karmayogin would be 
illumined by the metaphysical knowledge of the Atman and 
the aspirant would be rationalising his Karma. The 
Karmayogin would reach the same realization of his soul 
with little endeavour, as he would be doing his duties with 
the spiritual knowledge of the self. 

The school of Visistadvaita gives due importance to 
the philosophy of the soul, and prescribes the realization of 
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the Pratyagatman as a part of the Realization of Brahman. 
The soul must be distinguished from matter, on account of 
its essential nature of knowledge. They are infinite in 
number, alike in nature, and never identical. It is this 
eternal and real Pratyagatman that seeks to know itself and 
the Supreme Being, its inner soul. AtmadarSana is therefore 
essential for Paramatmadarsana. 

The Gita has prescribed two ways for achieving 
Pratyagatmadarsanam viz., Karmayoga and Jnanayoga. The 
Gita is definitely in favour of Karmayoga and, though it 
admits the possibility of the other path, it does not exhort 
the aspirants to follow it. Karmayoga as well as Jnanayoga 
leads to the same realization of the Atman. Jnanayoga 
cannot be attained without Karmayoga, but Karmayoga can 
lead to Atmavalokana without the medium of Jnanayoga, as 
it includes in itself the aspect of the knowledge of the 
spiritual self. 

Jnanayoga is described as steadfastness in one's own 
self by one who has conquered his lower nature. 4 

fWT:’ ift. H 23 

says Yamunacharya about JnanaYoga. The Jnani reflects 
unceasingly over the essential nature of his pure 
Pratyagatman who is different and distinct from the body. 
Jnanayoga signifies this kind of self-intuition which is 
ultimately realized in experience. The stage when the 
aspirant speculates upon his own self, as a real possibility, 
endeavouring all the time to bar the thought of any other 
thing, happens to be the mode of Jnanayoga. The aspirant 
will strive hard to realize the Atman by living constantly in 
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it. The Aruruksu, or the Aspirant who strives to ascend to 
spirituality is required to practise Karmayoga, till he 
realizes the Atman. When he is established in self- 
experience all his activities are swallowed up. He will have 
to do no particular activity for purposes of self-realization. 
He will have attained his goal of Atmavalokana, and he 
need not do anything more for that purpose. This does not 
mean that the aspirant should abandon all his duties 
thenceforward. He is bound to perform the duties of his 
station in life, so long as he remains in this world. The 
Nityanaimittika Karmas are to be performed without fail, 
in a spirit of service to the Lord, but there will be no need 
for any endeavour on his part for self-realization. This 
means that he has to practise Karmayoga till he attains self 
realization. 

Ramanuja declares that a very rigorous and spiritual 
discipline is essential for Atmavalokana and, that this would 
be possible either through Karmayoga or Jnanayoga. 5 

An aspirant who is cleansed of all impurities of the 
mind, and who is endowed with the spiritual knowledge of 
equanimity, is fit for Atmavalokana. A Sthitaprajha who is 
established in the Atman is a Jiianayogin and he proceeds 
on the path of Yogabhyasa to self realization. 

or+iwiMi 'si'Jieilrl 

|’ cn.^2-39 

The Gita describes that three things arc very essential 
for commencing Yogabhyasa. 6 

1. A profound practice in Samatva of Samabuddhitva or 

spiritual equanimity. 
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2. Renouncement of worldly desires or Vairagya. 

3. Dvandvathitatva or the virtue of rising above the pairs 
of opposites viz., success and failure pleasure and pain, 
cold and heat, fame or infamy etc. One should 
attribute the pairs of opposites to Abhimana, and 
should overcome them by dissociating the self from 
the body. When Karmayoga is practised the vasanas get 
gradually subdued, and a state of tranquility is 
obtained. An aspirant endowed with spiritual 
equanimity becomes fit for commencing practice of 
Yoga for self-realization. Two things are necessary for 
this and they are self-renouncement and practice of 
introversion. 

For practising this discipline of Yoga, for attaining self- 
realization the Gita ordains: 7 

1. That the yogin should select a suitable place and equip 
himself with the necessary external aids. . 

2. That he should have concentration of the mind; and 

3. That he should fix his mind upon the Supreme Being. 

These upakaranas or aids for Yoga have been 
prescribed by the Gita in unequivocal terms to enable the 
aspirant after self-realization to withdraw his consciousness 
from all external objects and to turn it inward. The Yogin 
selects a pure and private spot for meditation. He will not 
long for anything other than his Atman. He will never think 
of anything as belonging to him other than his soul. He 
sits in a meditative posture comfortable for meditation and 
intuits himself with his Atman. His mind which is turned 
inward will be bubbling with delight. The mind of the 
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Yogin should take resort in the auspicious form of the 
Supreme Being who is the ground, source, and goal of all 
beings. Nothing in this world can be possible without the 
grace of God, and so even for attaining one's Self one has 
to meditate upon God. While dealing with Karmayoga, it 
was explained that it was impossible for anyone to practise 
Karmayoga without dedicating those actions to that 
Universal Being. Similarly, even Jnanayoga is verily the gift 
of God. So the Gita exhorts the aspirant of the path of 
knowledge to pray to God for fulfilling his aspirations. The 
mind cannot become pure and firm, unless it is associated 
with God. 


Ramanuja declares this in his Gltabhashya: 

■tnrt -^3^ f^nnnrnrR: 

6-15 


The mind should unite with the Lord, and it should 
think of nothing other than that Supreme Being. 





tTT.^. 6-14 


This Paramatmachintana or meditation upon the Lord 
is also an Upakarana for the attainment of Atmavalokana. 



mn i cnRi>ddn4*d q^flueHuiAcT i 

6-16 


All the above three are means for attainment of Yoga 
or Atmavalokana. 
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Discipline of the mind and the body results in self- 
purification, and then the aspirant delights in Yoga and 
desires for nothing else other than his own soul. He will be 
blessed with that supreme happiness which can be attained 
only by turning his mind to his soul. He will remain 
undisturbed in his own self, and having gained this self- 
experience, considers all other gains little. Being 
established in the self, he will not be disturbed even by the 
causes of extreme sorrow. 8 The mode of attaining 
steadfastness in the Atman is described by the Gita. 9 It 
ordains that the Yogi who is endeavouring for self- 
experience should first of all discard all traces of desire 
from his mind. Desires are of two kinds namely Sparsajas 
and Samkalpajas. Those that are born of Samkalpa such as 
Putrapautra and Ksetra and others are possible of being 
totally discarded. But the desires that are due to contact 
with matter such as heat, cold and others are unavoidable, 
and in these one should give up the sense of pleasure or 
anxiety, and thus should completely extricate one self from 
the snares of Kama. Complete mastery over one's sense 
organs is very essential for Yoga. One should, therefore, 
withdraw one's mind from all external activities, direct it 
towards the Atman, and firmly fix it up in the Atman. 
Abandonment of selfishness in its totality and a complete 
control over one's mind are very essential for concentrating 
the mind over the ever pure Atman. 

During the time of Yogabhyasa the aspirant is thus 
required to intuit himself with his self, and when the mind 
is completely subdued and established in the self, he will 
be blessed with the delight of self-experience. The Gita calls 
the Yogin fit for self-experience as Prasanta Manasam, 
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Santa Rajasam, Akalmasam and Brahmabhutam. He is 
endowed with inner quiet, as the mind is divested of all 
distractions and is firmly established in the soul. On account 
of this steadfastness, he is rid of all impurities of the past. 
He is now not a prey to the influences of Rajas and Tamas, 
and so is said to shine in his own essential nature. Such a 
Yogin will be blessed with the immense joy of self¬ 
experience. 


SHH I tUWI 3TrrC 


6-27 


The yogin, who has experienced the illimitable delight 
of the Atman, through the means of Yoga, enjoys the inner 
quiet of his Atman in all its richness and intensity. 10 The 
Gita declares that the aspirant of the path of Karmayoga or 
Jnanayoga follows this process of Yogabhyasa and attains 
the immense delight of self-realization at all times, whether 
in or out of meditation. Ramanuja comments on this as 

3^75^1’ 6-28 


Desika affirms that this delight that one gets out of 
the influence of Yogabhyasa is of the form of self- 
experience, and so it is illimitable, ineffaceable and easily 
attainable. 


‘inj 311rMIrd 
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1* 6-28 

The Yogarudha who has succeeded in his Yogabhyasa 
experiences the spiritual unity of all Jlvas. This experience 
will be in four stages according to the Gltacharya. This is 
the Yoga vipakadasa. These four stages are arranged 
according to their succession and the fourth is verily the 
highest. 

In the first stage the Yogin who has intuited the 
Atman sees the same self in all Jlvas. He realizes the 
similarity of all Jlvas on account of the similarity of their 
spiritual intelligence. He realizes that the separatist 
consciousness is due to the bodily feeling that is caused by 
their Pracheena Karma, and that the Jlvas in their pure state 
separated from the contact of matter are similar to his Jlva, 
and that his Jiva is similar to the other innumerable Jlvas, 
owing to their essential nature of knowledge. When he 
realizes the nature of one Jiva he will realize the nature of 
all Jlvas. 

iMeltflrdtf: I* 6-29 

What is signified in this stage is the realization of the 
spiritual unity of all Jlvas or 'Jeevanam Parasparasamyam', 
as the Gltacharya has stressed upon this Samya elsewhere 
also. 11 The Samadar&ana that is described here is not 
realisation of that Jiva as one, but the realization that the 
innumerable selves housed in different bodies are 
essentially of the same nature. This realization is possible 
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only when the soul has Atmadristi and reasonableness. 
Such a Yogin will see the same kind of Pure Atman in a 
dog, in a cow, in a man or in a God. He realizes that the 
soul is of the same nature of intelligence in all bodies, and 
that those different forms are all due to the impact of 
Karma. This is the first step. 

In a higher stage, the aspirant gets a glimpse of the 
Paramatman and realizes that, if variations of Punya and 
Papa, responsible for varied births in this world in different 
strata such as Gods, animals, men etc., are discarded and 
destroyed, the Jlvas are similar to Paramatman. 



When all Jlvas have attained their original status after 
shedding away all Punyas and Papas they will be very 
similar in nature to Paramatman, and the Yogi at this stage 
reflects upon the similarity between the Pure selves and 
Paramatman. He realizes the nature of the one, from the 
realization of the nature of the other. He realizes that the 
Supreme Self who is of the essential nature of knowledge 
is similar to the essential nature of the Jlvas that have been 
freed from the bindings of Punya and Papa. Here, the Yogi 
reflects upon the similarity in essence, between the Jlvas 
and the Paramatman. The Mundaka also 12 ordains that the 
Jiva attains similarity with the Paramatman after he gets rid 
of his Punya-Papa. 
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*T: *TT q?qf?t «4nirH<4<^ ^ -qf^T 

q^ifrr i ar^R^lrf?Tfirfrr 

qyqfil if Tft.qT. 6-30 


This Yogi will be meditating upon his Atman and so 
according to this context, how can it be said that he will be 
realizing all other souls or the Paramatman here? This is 
to be answered as follows. The Aspirant here, is no doubt 
engaged in Svatmanusandhana and when he experiences his 
own essential nature he will naturally realize that all others 
are also of the same nature. So Desika states: 

< T^5qfrK5?foT ' oq4rq.TUmflft 3T«f:f <TT.^ 6-30 

This leads to the next higher stage where the aspirant 
realizes spiritual unity, owing to the realization of the 
immanence of the Paramatman in all other entities. In the 
previous stage similarity of the Jlvas to livara was 
expounded, on the ground of Akarmava&yatva. The Jlvas 
that have completely shed their Punya and Papa were said 
to be similar to ISvara who stood above the rule of Karma, 
he himself being the Karmadhyaksa. But in this third stage 
the reflection of the similarity between the Jlvas and Isvara 
is based upon the fact of their being endowed with 
unlimited knowledge. So the Yogi, who has reflected, thus, 
upon the nature of his self in Samadhi, will naturally reflect 
likewise even when he rises up from absorption. This is 
explained in the following stanza: 

flcfydfiAtnr ^ ITT ^vjldcbrc)MlR«JW: I 

enfa II qr/rft. 6-31 
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'That Yogin who worships me as the pervading 
identity in all the Jivas, discarding all varied differences of 
matter, shall sec all Jivas as well as himself similar to me'. 
Isvara is the one immanent principle in all entities both Chit 
and Achit. Though He pervades all entities of different 
natures He is one and indivisible. All beings are in Him, as 
He is the source and sustenance of the entire Universe. He 
is in all beings as their inner souls, and all beings derive 
their existence and value from Him. He is one and the 
same, and He is not tainted with the imperfections of those 
entities. Likewise the Jivas also are similar to one another, 
though their attributive consciousness varies from body to 
body, owing to the conjunction of matter caused by their 
respective Karmas. When they attain their pure status there 
shall be no difference or variation in their attributive 
knowledge. So the similarity between Isvara and the Jivas 
here is in respect of their < 3H^s,fxid5II^ , =hl o tiKn l ’ The point 
of comparison between the Jlva and I&vara here is not 
regarding their pervasion in all entities. Isvara is Vibhu and 
He pervades all entitles but the Jlva is atomic in nature, 
and the scriptures, as well as the Sutras, reveal this essential 
nature of the Jlvatman.' 3 


So the reflection of similarity between the Jivas and 
Isvara is not possible regarding the aspect of 
'Sarvabhutasthitatva'. The point of comparison therefore is 
regarding their essential nature of infinite consciousness. 


| TTcf^ 

f^Jclfnc^ H cFPf m fq ej i cl g -i SJtcci i 

Krl^l I nrM *ch xf 




266 


The philosophy of sadhana in visistadvaita 





(TT.^6-31 


When the differences between one Jlva and another 
Jlva caused by the variations of their attributive 
consciousness are discarded, 14 one realises that all the Jlvas, 
instead of being identical, are similar to one another on 
account of their essential nature of undiminished 
knowledge. This aspect of similarity between Jlva and Jlva 
is extended further to Isvara who as, in fact, of the essential 
nature of Asankuchita Jnana for ever. Thus in the Third 
stage similarity between the Jlvas and Isvara based on their 
nature of undiminished knowledge is reflected upon. 

This experience of spiritual unity signifies also the fact 
that the order of Jlvas can never exist apart from Isvara as 
they are inherently related to Him as His body. This 
common relationship of the Jivas to livara also happens to 
be the basis for reflection of similarity Unity of the selves 
can be expounded even on this fact of their being the never- 
to-be-separable attributes of Isvara. So they form one with 
God. 


trr.^6-3i 


In the next higher stage the spiritual insight of 
Atmajhana is completely acquired. This is the Jivatma 
yogakastha, or the highest stage of Yogic experience. The 
aspirant realizes that the innumerable souls, as well as his 
soul, are similar to one another, on account of their 
essential nature of undiminished knowledge, and therefore 
looks alike all joys and sorrows as essentially unrelated to 
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his self, owing to the realization that the self is different 
and distinct from matter. He will realize that the soul is 
essentially of the' nature of knowledge and bliss. He will 
also reflect that the variations in happiness, as well as 
sorrow, are only due to the variations in Karma and Jnana, 
and so, he tries to achieve non-relationship between the self 
and these joys and sorrows. It is only on account of 
Mamatva or 'The idea of I and mine' that one is over¬ 
powered by joys and sorrows. This aspirant, therefore, does 
not regard the joys and sorrows that come upon him as 
his, but grows indifferent towards them as though they 
were unrelated to him. People generally feel sorry when 
they lose something but not so, when somebody else has 
lost something. Similarly they feel elated when they gain 
something, but do not feel so when a third person has 
made a gain. Why is it so? It is because he considers that 
he is not related to those gains or losses of another. This is 
called 'Asambandha' and this principle is ordained here, to 
be applied even to himself. So when a person suffers a loss 
such as the death of a son or, when a person gains something 
like that of a son he must reflect that it is not connected to 
him, just as the gain or loss of the third person, and 
therefore he must remain indifferent and undisturbed. This 
is the highest stage of Yoga wherein the aspirant reflects on 
the essential state of the self, and discards all pleasures or 
sorrows as unrelated to his pure self. 

xf ^:7sT U: 

I* 6-32 

This is verily the Nirvikara kasta wherein the Yogin 
overcomes egoism completely and realizes the spiritual 
kinship of all the Jivas. 
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When we examine carefully the significance of the 
above four stages of Yoga we come to realize that they 
affirm similarity firstly, between one self and another and 
secondly, between the infinite Jivas and Paramatman. ,The 
multitude of Jivas are being known so far very dissimilar 
to one another, on account of the various bodies they have 
taken, and also on account of variations in their attributive 
consciousness. These variations are to be attributed to the 
impact of Karma, and perfect similarity must be realized 
between Jiva and Jiva, as all of them are of the essential 
nature of knowledge. Thus the spiritual unity of the Jivas is 
affirmed. This similarity between Jivas and Jivas is 

a 

affirmed, in turn, between Jivas and the Paramatman. The 
Supreme self is ever free from the impact of Karma, but 
the individual selves are bound down to Samsara, owing to 
their Karmas. So thev seem to be dissimilar. But when once 

j 

the finite self has succeeded in liberating itself from the 
domination of Karma it shines ever pure, and attains a 
status similar to that of I&vara, by virtue of its purity. The 
Jiva is pure in its essential nature, but is only tainted with 
the imperfections of its Karma, shedding which, it attains 
its original status. 

Thus, Lord Krishna has expounded the nature of self¬ 
experience which is essentially of the nature of 
Samadarsana every where. This kind of Yoga or 
Atmavalokana is possible for those aspirants who have 
subdued the external activities of their minds and have 
turned them inward. The mind is wavering, and it is 
essential that it must be directed towards the self and made 
to take delight in the auspicious qualities of the self such as 
eternality, knowledge, delight, freedom from the bonds of 
Karma and purity. 
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<n.^6-36 

The mind should be arrested from going after the 
external pleasures of the world that are full of defects and 
it should be trained gradually to reflect upon the soul 
endowed with the auspicious attributes of eternality, 
knowledge and delight. 

Atm&valdkana: 

The aspirant, following the path of Jnanayoga, reflects 
upon the essential nature of his self constantly and attains 
self-realization. The Gita declares that this self- realization 
will be of the form of Samadariana. According to the school 
of ViSistadvaita the aspirant realizes his Atman as different 
and distinct from matter or Prakrti. He contemplates upon 
the Parisuddhatman or the pure state of his Atman, and 
realizes his Atman as qualified by Nityatva, Amalatva, 
Anandatva and Prakrtiviyuktatva. The quest after his Atman 
is not his ultimate goal, for he cannot get the bliss of 
communion with God by this alone. He seeks after his 
Atman, as a means to his realizing the Supreme Being. The 
philosophy of the Atmam which leads to Atmavalokana, 
therefore, happens to be the pre-requisite for God- 
realization. 

When the aspirant has realized his immutable and self- 
effulgent Atman, he also realizes that he depends upon the 
Cosmic Ruler, the Paramatman. Though the aspirant starts 
his Jnanayoga contemplating upon the pure Atman as 
dissociated from Prakrti, he is bound to realize his Atman 
in its true nature during the stage of self-realization. 
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Sesatva, or dependence upon the Absolute Being, is one of 
the essential natures of the Atman, and this shines in all its 
glory when one has realized one's soul. So the aspirant who 
is blessed with Atmavalokana naturally turns his attention 
towards God who is verily his ground, innerself and 
controller. The Kevala then transforms himself into a Jnani 
who hungers for divine communion. 

The school of Visistadvaita thus insists upon self- 
realization as a means to God realization. It must be also 
known here that this state of self-realization does not 
automatically drag one to the path of God-realization, even 
against one's aspirations. Progress on the path of Sadhana 
is always, in accordance with the aspirations and individual 
efforts of the aspirant, and never autocratic or automatic. 
Human individual effort, strengthened by Divine grace, 
becomes the means for spiritual progress. The Human 
personality is never harmed at any stage, by being 
compelled to certain courses, even against its desire. There 
must be a conscious effort on the part of the aspirant for 
working out his salvation, and Divine law comes to his 
assistance, only in the event of his having any eagerness for 
spiritual perfection. This does not violate Divine mercy, for 
this condition is a necessity for understanding and 
appreciating Divine mercy. So much so, the aspirant who 
chooses Karmayoga chooses God to perfect it. Without 
Divine mercy it would be impossible for the aspirant to 
achieve his Goal, of his own accord. The Karmayogin 
performs all activities in a spirit of service to God and 
dedicates them all unto Him. God, pleased with those 
actions, makes the aspirant strong in his Sadhana, and leads 
him safely on the path to his Goal, which is Himself. Even 
the Jnanayogi has to meditate upon God, as a means for 
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perfection of his Yoga. Steadfastness is achieved by him 
only by Divine grace. Conquest over sensibility, as well as 
concentration of the mind over the Atman in Yogic 
introversion, is possible only by means of Divine grace. The 
ever merciful Paramatman never goes against the 
aspirations of the aspirants, but always stands by, assists, 
enriches and perfects whatever is prayed of Him, just 
because he does not want to violate the individuality of the 
human personality. So, if an aspirant is only satisfied with 
the joy of Kaivalya or Self-realization, God does not come 
in his way. The Kevalin intuits his Atman, completely 
discarding the ideas of T or 'Mine', and gains back his 
eternal and essential nature.. He is self-centred and not 
God-centred. He also seeks God not for God realization, 
but only as a means for self-realization. This state is said to 
be the state of Kaivalya, and we have stated elsewhere the 
difference of opinion among teachers of Visistadvaita about 
the value and destiny of Kaivalya. 

It is declared that desire for mere self-realization is 
also an obstruction for God-realization, as one will have 
not been totally rid of all sins there. To speak of complete 
destruction of Karmas in the same breath, along with the 
statement that the Kevalin is not blessed with the direct 
and vivid awareness of God, is untenable, argues Desika, 
who decides that the state of Kaivalya can at some time or 
other lead to the realization of the Supreme Being. This 
can only cause delay in God-realization but never deprive 
one of it eternally. 

The state of self-realization attained by means of 
Karmayoga and Jnanayoga is the state of Kaivalya, and when 
the aspirant duly turns his attention towards God after 
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realizing his soul he follows the path of Bhaktiyoga. The 
knowledge of the Atman leads to the knowledge of 
Brahman, the Infinite. The Sadhaka realizes that the 
delight of Atmajnana is little when compared with the Bliss 
of Brahman. So he decides to march on the path of 
devotion towards God. 

Realization of the Atman is a significant landmark in 
spiritual progress. It is obtained by a long and rigorous 
discipline. The aspirant is first of all taught to imbibe the 
morals of Niskama Karma, and to perform all his activities 
without any desire in the fruits thereof. Thus from 
following Kamya Karmas that bind down one to Samsara 
for ever, he rises up to perform disinterested actions with 
the True Knowledge of the Atman. This Atmajnana which 
is included in the means of Karma-Yoga gradually develops 
and becomes the goal of disinterested actions. The Sadhaka 
attains the true knowledge of the soul. Jnanayoga signifies 
the incessant contemplation of the Sadhaka on the True 
nature of his self. The Jnanayogin who attains steadfastness 
devotes himself to Yogic introversion, by withdrawing his 
mind from outside activities, and realizes ultimately the 
essential and eternal nature of his soul. Then the 
Atmajiianani who has attained his Atmajnana realizes that 
his spiritual 'attainment is only a part of God-realization. 
This Sadhaka cherishes thenceforward for the attainment 
of Godhead. The moment the Sadhaka realizes that he is 
subservient to the Supreme Being, he is urged from within 
to become Godward. The Sadhaka who was Atmakama so 
long is now dissatisfied with what he has achieved, and is 
now transformed into a Bhagavatkama. His single aim 
'thenceforward would be to seek and realize that ever 
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auspicious Supreme Being. The important characteristics 

of JnanaYoga may be summed up as follows: 

1. Jnanayoga is to be based on Karmayoga. 

2. Jnanayoga signifies the unceasing meditation upon the 
essential nature of one's Atman. 

3. Jnanayoga is inevitably interpenetrating with 
performance of disinterested activities. 

4. Jnanayoga must be followed up with Yogic 
introversions. 

5. The Yogin who intuits his Atman realizes the similarity 
between one Jlva and another as well as between the 
Jlvas and the Paramatman. 

6. The aspirant who is satisfied only with the delight of 
self-experience is called a Kevalin. 

7. Mere self-experience is not the summum bonum for, 
it is little when compared with Divine Experience. 

8. The aspirant realizes in full measure his essential nature 
of being subservient to God, and so proceeds Godward 
thenceforward, to attain communion with God. 
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BHAKTIYOGA 

In the previous section, we discussed about the means 
of liberation as admitted by the school of ViSistadvaita and 
also expounded the significance of Karmayoga and 
Jnanayoga as related to it. It was also explained that 
Karmayoga and Jnanayoga were necessary for self- 
realization-Atmadar^ana, on which alone Bhaktiyoga is to 
be based. Bhaktiyoga, Dhyana or Upasana is the only 
pathway to spirituaJ perfection. 

^TT.^7-1 

When the aspirant realizes through the discipline of 
Karmayoga and Jnanayoga his true nature as well as that of 
the Supreme Vasudeva, he also becomes aware of the 
inescapable relationship between himself and that 
Paramatman. Then he, understands that he is a mode of 
that Absolute Brahman and that his true Purusartha is the 
attainment of Divine communion. The aspirant realizes 
that he owes all his possessions along with his existence to 
that Ocean of Mercy, who has been ever benevolent to him, 
even though unacknowledged by him. When the Sadhaka 
thinks of his smallness and the infinite mercy showered on 
him by the Great Lord, he thankfully loves him. He yearns 
from then onwards, to be blessed with a vision of that ever 
Benevolent Lord. He feels repentant for his past actions 
that separated him from the Supreme Being. He earnestly 
tries to move nearer and nearer towards Him to minimise 
the distance that separates him from his Master. This 
process of the aspirant's retracing his steps towards God, 
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his original home, is Sadhana. The aspirant makes a real 
search for the Lord, and this search is Bhaktiyoga. 
Bhaktiyoga begins in love, progresses in love and 
culminates in Love. 

The History of the BhaktimjLrga: 

Bhakti is significant even in the oldest phase of the 
Vedic Religion. God has been merciful as to reveal His true 
nature and the means of attaining Him to His chosen 
devotees, who endeared themselves unto Him through 
their excessive and unsurpassed love for Him. The way of 
winning the Goal of God-realization is the way of Love. 
Love is so powerful that it unites in the long run the lover 
and the loved. The vedic hymns are pregnant with feelings 
of intense love and reverence for Brahman. They teach the 
path of love as the surest path of gaining perfection. 'We 
are desirous of you, O Indra, and we make friends with 
you says 1 the Rigveda. 

God is praised as everything to man. 'He is verily the 
father, mother, brother and everything else to him. 2 We do 
not know our path, and we are not capable of marching on 
our path of Sadhana to our Goal. So we choose Him, the 
all-knowing, to lead us safely to the attainment of our 
highest aspiration. He is metaphorically described as a well- 
oared Divine-ship, boarding on which, each and everyone 
can safely cross the vast ocean of Samsara. 5 Another hymn 
very pointedly declares that God is inseparably related to 
man 'Thou art ours, we are thine. 4 The spirit of intense 
love for God pervades the entire mass of vedic literature. 
The one aspiration of the Seers was the realization of that 
Highest Truth which is the first and the final cause of the 
universe. Immense faith in God and His guidance, and 
reverential love for Him arc the chief motivating forces of 
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the ancient Seers and they have accordingly chosen Him 
and prayed to Him for gaining all their aspirations, worldly 
and other-worldly. 

The true knowledge of the way of propitiating the 
Supreme Lord was known to the vedic Seers who bitterly 
cried out to Him for mercy. They lovingly prayed to Him 
not to punish them for all dieir sins (Rg. V VIII-45-34), 
but to forgive them and grant them such gifts that were 
for their supreme good (Rg. V, v-82-5). They resolved 
within their hearts of hearts to follow and obey with 
implicit obedience the Divine Order of Rita and to mould 
their lives according to it. 5 

The Religion of the Rigveda contains definite phases 
of the three-fold way of self-purification, meditation and 
unitive life, that forms the core of all spiritual discipline. 
Passages like 'Make our minds auspicious 6 and others stress 
that the aspirant has to purify himself by following the 
ways of God. All these relate to the discipline of Karmayoga 
and Jiianayoga that lead to the realization of the essential 
nature of the Atman. Passages like 'We are desirous of you' 7 
and a host of others relate to staunch meditation-the path 
of Bhaktiyoga. Even in such love, the intensity of love, the 
longing for Divine Experience is suggested by passages like 
'When shall I commune with you in your abode' ? 8 . It is 
also affirmed that God is not realized by mere Karma or 
Yajna 9 . The stage of Parabhakti can be seen in the above 
passages. The different ways of Bhakti are also suggested 
therein. 10 The rapture of Divine experience, the culmination 
of all Sadhana, is also pointed out in the hymns. 11 It is also 
declared that loving service of God or Nityakainkarya is 
the sole purpose and Goal of our life. 12 Thus, we find that 
the Rigveda Samhita is richly resounding the definite 
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consciousness of love and reverence to the deity as the only 
way of an upward evolution. 

After the Samhitas, the Upanisads have gloriously 
enjoined meditation upon the Supreme Brahman as the 
only way of attaining the summum bonum. Even the 
Karmamarga of the Brahmanas serves its real purpose 
only when it is followed by men as various ways of serving 
Brahman. Bhakti is thus acclaimed from the earliest times, 
as the intense and sublime attachment of the aspirant 
towards God, and as the sure means to Mukti. The 
Ithihasas and Puranas expound gloriously this philosophy 
of Bhakti. 

The Alwars have wonderfully shown the way of 
salvation in their Divine songs. They were mystics who 
were drunk deep with love of God. Their songs are the 
out-pourings of their hearts and every word of those songs 
is touched with feeling and devotion. The unsurpassable 
glory and, at the same time, the ever flowing merciful 
nature of the Almighty are expressed in the immortal 
utterings of these Divine love-lorn saints. The different 
expressions of Bhakti, as well as the several stages of it, 
can be well known from the Prabandhams sung by these 
great saints. 

The great teachers of the past have all recognized the 
supreme importance of Bhakti as the means to Mukti, and 
have prayed for fervent devotion towards God. The great 
Yamunacharya prays to God for granting him Bhakti with 
which he can attain Him. 13 

Yamuna declares in his Stotraratna that even such a 
devotional trend is verily the gift of God for obtaining 
which one has to surrender oneself unto Him. In his 
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Gltarthasangraha he declares that Bhakti alone is the means 
to Mukti. 

|* 4t.4. 1 

In his Siddhitraya he affirms again that one can realize 
the Supreme through exclusive and intense devotion aided 
by Karma and Jnana. 14 Bhagavan Ramanuja, the worthy 
successor of that great Yamunacharya, has eloquendy given 
expression to the feelings of deep devotion in his masterly 
works that are really passionate out-pourings of his heart. 
Every work of the great Acharya is characterised with such 
loftiness of devotion that every reader that has come across 
those great works is struck by its faith, conviction and 
freshness. 

The expositions of the Acharya relating to Bhaktiyoga 
are faithful to the main teachings that came down to him 
through a succession of ancient teachers, and are unique 
authorities in the history of the philosophical thought of 
India devoted to the school of Bhakti. Ramanuja's influence 
upon others was so great and effective that all cults of 
Bhakti both in the North and the South drew inspiration 
from the words of this great master. The school of Bhakti 
unfolded itself in all its richness even in post-Ramanuja 
period and has held a position of great importance up to 
this day. 

In the History of Visistadvaitic philosophy Vedanta 
Dcsika is one of the great followers of Ramanuja who 
correctly understood him as a great master of synthesis and 
interpreted him thus. Desika explained, interpreted, 
defended and consolidated the teachings of his great 
master. The works of Vedanta DeSika bear ample testimony 
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to this fact. Desika has very ably explained Ramanuja in his 
gloss on the Gitabhasya of Ramanuja and has developed, 
defined, clarified and explained the spirit of that great 
Bhasya. 

The contribution of Desika towards the exposition of 
Bhaktiyoga is not less important than his contribution to 
the philosophy of Prapatti. The spirit of synthesis found in 
Ramanuja is fulfilled in the expositions of Dc&ika. The 
school of Bhakti has thus a unique place in the history of 
Indian philosophy in general and Visistadvaita in particular. 

The Meaning of Bhaktiydga: 

The Gita describes the meaning of Bhakti and its 
greatness. While commenting on stanza 34 of the Ninth 
chapter Ramanuja expounds very vividly the meaning of 
Bhakti. Bhakti is defined here as an unceasing and loving 
meditation upon the Supreme Being, who is the Home of all 
auspicious qualities, and who is untainted with any 
imperfection whatsoever. It is verily the reflection of the 
infinite qualities and the glory of that Absolute Brahman, the 
Purusothama whose Svarupa, Rupa and Gunas arc enjoined 
to be meditated upon. Ramanuja puts this as follows: 

‘irfa ... rrdr^ 

3nlw) fxifll«l<11 ?! 

i 9-34 

Meditation is thus a constant remembrance of the 
svarupa, Rupa and Gunas of the Paramatman flowing like 
an unbroken stream of oil poured from one vessel to 
another. This is what is prescribed in the scriptures as 
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‘fifoantezi:’ (f. 3-2-45)’, erm (g.3. 2-2-6); ‘m 
(m3. 7-26-2); (tft.m 4-4-1) 

and others. As the Gita also has enjoined, 15 the aspirant is 
asked to fix his mind on the Supreme Being without any 
break in the interval. Ramanuja declares, while commenting 
further on the above stanza, the essential nature of Bhakti 
as follows: 


3Tr*I8fMfril4lrcl4 I 

WSRqft , *Tcl | ^TjR3HT I* 9-34 


Bhakti is not a dry remembrance of the Svarupa, ROpa 
or Guna of the Lord. On the other hand, this meditation is 
of the form of love of God on account of which everv act 

j 

performed by the aspirant is dedicated to Him. The 
aspirant gets submerged in the huge flood of his love 
towards God, and as he considers Him alone dearest to 
him, thinks of Him alone and engages himself in activities 
that please Him. He discards the idea of the T and the 
'mine' and attains a state of Divine realization. He 
dedicates himself heart and soul to the eternal service of 
his Lord. He serves God alone in all his actions. Bhakti is 
thus an expansion of a special kind of knowledge which is 

related to the Divine Being. The terms and 

HC-RM'JI:’ in the stanza referred to here arc significant as 
they define the nature of Bhakti. The meaning of 
Namaskara is explained as Namaskara 

here signifies subservience to the Lord. The realization of 
the Majesty of God on the one hand, and of the 
mlinitesmal smallness of the aspirant on the other, urges 
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the aspirant from within to surrender himself at the feet of 
the Lord Who is All Merciful. Namaskara here stands for 
this kind of supplication. The other word Matparayana is 
none-the-less important. It points out that an aspirant, in 
whom love of God grows and assumes the form of 
supreme devotion or Paramabhakti, cannot any more bear 
to live without God. The Bhakta has no other aspiration. 
He is drawn towards God just like an iron piece towards a 
magnet. These characteristics of Bhaktiyoga are remarkably 
condensed in one sentence by Ramanuja in his Gita Bhasya. 


5TP*4|fa’ I *ft.*fT. 9-34 


The preparation for, and the process of, Bhaktiyoga along 

with the fruit thereof are condensed in this statement. 

1. The Bhakta practises renunciation in all his activities 
i.e., he dedicates them all to God. The Bhaktiyogin 
realizes in full measure ,that he is only an instrument 
in the hands of God, and that Vasudeva is making him 
do those things, only for His satisfaction. He delights 
in service to the Lord and performs his duties of life 
in a spirit of devout service to the Lord. He realizes 
the immanence of the Lord in all objects of the world 
both sentient and non-senrient, and so behaves in a 
way agreeable to each and everyone for the sake of 
that Immanent Vasudeva. 
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2. His love for God finds expression in various forms 
such as Kirthana and others. Having intensified and 
directed his love towards God, the Bhakta cannot bear 
himself even for a moment without lovingly uttering 
the names of the Lord. He gets thrilled by reciting the 
names of God. He forgets himself as he remembers 
the infinite kindness of the Lord. He offers himself to 
serve very lovingly his Master in various ways such as 
building temples, bringing flowers for his worship or 
lighting lamps and so on. He reflects upon the 
innumerable auspicious qualities of the Lord and 
forgets himself in ecstasy. 

3. He considers that the entire world is subservient to 
the Lord. 

BhaktiyOga is Greater than KannayOga or Jfianayoga: 

Bhaktiyoga is greater than Karmayoga or Jnanayoga. 
Karmayoga and Jnanayoga are meant for the purpose of 
Atmavaldkana whereas the aim of Bhaktiyoga is the 
attainment of Divine communion. 

De&ika expounds the greatness of Bhaktiyoga over the 
other two Yogas namely Karma and Jhana. 

<TT/3. 9-1 

Bhaktiyoga is greater than .the other two as this leads 
the Bhakta directly to the realm of his realization. It is for 
the sole purpose of attaining God and pleasing Him. It is 
natural, sweet and gentle. The Bhakta feels the joy of 
keeping company With God even from the very beginning. 
Lord Krishna says in the Gita about this as 
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i 9-2 

Even at the time of Sadhana, the Sadhaka feds the 
rapture of Divine Experience. 17 It is 'Priya' by its very 
nature and so is of the form of beatitude by itself as it, so 
to say, causes Divine experience even then. This Bhakti 
happens to be the ultimate means of attaining God-head 
which alone is of the form of illimitable delight. 

As this Bhakti is Atyantha priya, it is also easy to 
practise. It is also Aksayam. It never dies out after getting 
us Divine experience; On the other hand, it remains ever 
eternal with us. 18 

Definition and Scope of Bhaktiy6ga: 

Bhaktiyoga is defined as- 

It is an unceasing loving meditation upon the 
Supreme. It is essentially of the form of pure love towards 
God. 19 It is Amrtasvarupa and a person who gets it 
becomes a Trpta', an 'Anuta' and a 'Siddha'. 20 He neither 
laments over the loss of anything nor gets elated over the 
gain of any other thing. He does not think of any earthly 
benefit. 

Bhakti is the attachment that one develops towards 
God after knowing the nature and glory of God. A 
thorough knowledge of the nature of the soul and the 
Absolute Brahman is a prerequisite for cultivating intense 
devotion. 21 BhaktiYoga is the same as Upasana, Vedana or 
Dhyana. It is of the form of a scries of unceasing 
meditation upon God culminating in a vivid and direct 
perception of the Lord. Ramanuja defines this as 
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Tft.'HT. 7-1 


The scriptures ordain that God reveals Himself to 
those whom He chooses. The cause of one being chosen by 
God is that the chosen has an intense love for Him. God 
loves him who loves Him most. This is Bhakti. 

‘ tAu il rm i c«uOqdli^ W 3Trtf4fw4^ 

| tT^ | *ft.*TT. 7-1 

It is ordained that it is impossible to attain Godhead 
by any means other than staunch devotion. Sravana and 
manana cannot by themselves lead us to God-realization. 
Texts like 

fa^H^d f? STcffa,’ tpsn’ 

434dMq i’ ^T.Tfl. 11-53 
11-54, 11-48 


and a host of others declare that Upasana or Vedana of the 
Paramatman is the only means to Mukti. By this, it should 
not be made out that Sravana and manana are totally 
discarded. It must be known that some particular 
characteristics, which is possible of being observed, and 
which richly contributes to our being chosen by the Lord, 
is prescribed by this. This particular condition is to be 
attained to be chosen by God. What then is this condition ? 
It is nothing other than Bhakti. 




1: srfrBte 

^ mu i rUH I cKufVd : I 


TTf.^. 7-1 
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Thus Ramanuja expounds in the light of the scriptures 
that Bhakti is the sole means to Mukti. 

7ft.«TT 7-1, ‘ru4c« 

... asim i fiiumHn^ r sft.qT 1-1-1 

Even in the introduction to his Gitabhasya Ramanuja 
declares the same. 

Yamunacharya defines Bhaktiyoga as 
3ftf*IT tquiR^, Iwfd:’ (ift.ri. 24) and affirms that it is of the 
form of meditation upon the Lord with intense love of God. 
From all this Vedanta Desika draws four conclusions : 

1. Upasana alone, and never mere knowledge, is the 
means to Mukti. 

2. Even then, it is Upasana which has assumed the form 
of Bhakti that is the means to Mukti. 

3. Upasana of the above type only is the means to 
salvation, and not Upasana coupled with Karma. 

4. The Upasana again should have for its object only the 
Supreme Paramatman. 

?(\M 7-1 

It is impossible to describe Bhakti. It is only to be felt 
and experienced. Bhakti is incessant, very subtle and 
increases from moment to moment. Higher Bhakti or 
Parabhakti is free from any desire other than that of 
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pleasing the Lord. It is energised by the quality of Satva 
and is free from the tinge of Rajas and Tamas. It comforts, 
soothes and fills die heart with intense delight. The Blessed 
get this kind of love towards God. They realize God as the 
God of love. Bhakti is self-existent and is of the form of 
perfect peace and absolute joy. The bhakta who establishes 
the Lord in his heart and lovingly worships and adores 
Him forgetting all else covets for nothing else. He enjoys 
the Supreme Bliss of Divine Love. 

Is Bhakti a Kriyfi or a Kind of Knowledge ? 

This question has been much discussed by Savants of 
the past. "Bhakti", some argue, 'is not an activity or Kriya 
for the very reason that immortality is unattainable by 
Kriya. Texts like c t>4 u ll ^ T3RT ordain that one 

cannot attain Brahman by mere Kriya. Sandilya says that 
Bhakti is not a Kriya as there is no prayatnanuvidhana here. 
If Bhakti is admitted to be a Kriya then one will be bound 
to admit that the fruit obtained thereof will never be 
everlasting, just like any other object achieved through 
Kriya. In that case, it would be impossible to attain 
immortality through Bhakti. So it is maintained that Bhakti 
is not a Kriya. Sandilya declares that Bhakti is neither 
knowledge. 22 The reasons adduced for this by his 
commentator Svapnesvara are as follows : 

a. Prapatti is prescribed for those who arc endowed with 
spiritual knowledge (B.G. 7-10) 

b. Devata Bhakti is meant by Prapatti (B.G. 7-20), in this 
context. 

c. The mention of Bhakti after a mention of Jnanam 
also shows that Bhakti is not the same as Jnanam 
(B.G. 15-19; 9-13) 
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So, Svapcneswara, following the Sutrakara Sandilya 
expounds that Bhakti is not Jnanatmika. But he does not 
altogether deny the status, to Bhakti, of its being a kind of 
knowledge, by virtue of its having Ragatva. 13 Bhakti can in 
no sense signify knowledge of Brahman according to him. 

The standpoint of Visistadvaita on this question is 
remarkable. It declares that there is really little difference 
between Jnanam and Bhakti. Bhakti is never a Kriya but 
only a special kind of experience of knowledge. Ramanuja 
declares that Bhakti is a particular kind of knowledge. 24 
Bhakti is not verbal knowledge or knowledge 
indeterminate. It is essentially of the form of "Intellectual 

Love” or While discussing about the 

means of liberation, Ramanuja affirms that 
"Upasanatmakam Jnanam" alone could finally terminate 
Avidya and never Atmaikya Jnanam. This Upasana or 
Dhruvanusmrithi is identified with Bhakti. 

‘Trci^TTT TqTTTR 

I* tf.STf. 1-1-1 

This terminator of Avidya is verily knowledge of the 
nature of reverntial love, having for its object nothing other 
than the Supreme Being. Desika reitreates the same thing 
in his Nyayasiddhanjana and expounds that Bhakti is a kind 
of expansion of knowledge, 

OTTfr^TfrT: 

p-216 

Bhakti is thus a particular type of knowledge only, 
according to the teachers of this school. 
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The S&dhanas of Bhakti : 

Bhaktiyoga presupposes certain rigorous disciplines. 
These are meant for the sublimation of the feeling and the 
training of the intellect. These are called the Sadhana 
Saptakas and Ramanuja quotes in his Sribhasya, the 
Vakyakara who describes them as follows : 

I 1-1-1 

They are, (1) discrimination, (2) controlling the 
passions, (3) Practice, (4) Sacrificial work ; (5) Purity; (6) 
Strength and (7) Supression of excessive joy. 

1. Viveka or discrimation is the very first of these means 
to Bhaktiyoga. It is described as Kaya§uddhi or 
purification of the body which is essential for purity of 
mind. The food one takes must be pure. Ramanuja 
states that food should be free from the three kinds of 
impurities. 26 It must not be Jatidusta or impure by its 
very nature such as garlic and others. It must not be 
Asrayadusta also. It should not be taken from wicked 
and accursed people. Nor should it have"nimittadosas". 
It must be free from the impurities such as hair or 
dirt etc. The food we take goes a long way to 
determine our mental constitution and so the Bhakta 
is advised to maintain himself upon pure food. 27 

2. Vimoka is defined as "Karmanabhisvanga" i.e. 
freedom from the cycle of Kama and Krodha. This is 
indispensable for Divine realization. Conquest over 
one's senses is the mostessential thing for successfully 
meditating upon Brahman. The aspirant attains 
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mental tranquility when he totally detaches himself 
from the circle of Kama and Krodha. 

3. Abhyasa is defined as 

‘a mmurngfUn i (1-1-1) 

This is an unceasing practice of fixing the mind upon 
the auspicious form of the Supreme Being who is immanent 
in one and all. A doubt may arise here as to the nature of 
this practice. Is not such an unceasing meditation upon 
Brahman the end of the Bhakta ? How can, then, this 
Abhyasa be the means at all ? Is not this alone the very 
goal of the Bhakta ? The answer to this is as follows : 
"Dhruvanusmrthi" which is termed as Dhyanayoga that is 
to be practiced at the prescribed time and space according 
to the scriptures, is to be attained. This Abhyasa here, is 
only a preparation for attaining that steadfastness at the 
time of Dhyana. So, it is ordained in the scriptures that one 
should meditate, for ever, on that Divine presence to attain 
steadfastness in Brahman. 2 ® 

4. Kriya : This is the performance of the fivefold duties 
according to one's ability. The aspirant cannot tear 
himself of from his moral obligations to others. The 
scriptures do not ordain what is impossible of doing, 
and so one is bound to perform one's duties as laid 
down in the sacred texts. The Mundaka says that the 
Kriyavan is the best of Brahmavits. 29 What are these 
Kriyas ? The scriptures describes them as follows : 

^Tgnrr ferferf^rf^rr 
I ^.3. 6-4-22 

Vedic recitation, sacrifices, benevolence and penance 
are mentioned here by which die aspirants seek to know 
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Brahman. Upasana needs the performance of the 
Panchamahayajnas as a means of purification. 30 

5. Kalyana : This is the practice of virtue. Internal purity 
is more essential than external purity. One may 
maintain the purity of the body but without achieving 
internal cleanliness it is of no use. Ramanuja quotes 
six qualities that are conducive to Kalyana as follows: 

1-1-1 

These virtues are (1) truthfulness, (2) integrity, 
(3) doing good to others, (4) benevolence (5) non-violence, 
(6) not coveting another's property. Satya is defined as 
"Bhutahitam" or that which is conductive to the good of 
others-all living things. Arjava is sincerity in thought, word 
and deed. Daya is the quality of being incapable of seeing 
others suffering. It is doing good to others without the 
thought of any gain to one's own self. Dana is benevolence 
It is the absence of Lobha. Ahimsa is non-injury to others. 
It is ‘<*<u|:^qWW| ■f^TfrT:’(^.TI.p-53) The Bhakta is 
required to divest his mind of jealousy, the greatest enemy 
to mankind and make it ever pure. He must extend the 
principle of non-injury to all beings both sentient non- 
scnticnt and be very careful to avoid even the slightest 
injury to others by his thought, word or deed. He is 
required to realize the immanent principle in one and all 
and make himself wholly agreeable to Him, who manifests 
Himself in all. Anabhidhya is defined as follows : 

w 3ienrr 

HlfrdNchKfanl l | da i fetjj arqfawn I p- 53 

Not coveting others’ goods, not thinking vain thoughts 
or not brooding over the injuries caused by others is 
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Anabhidhya. The aspirant must realize in full measure that 
he is not the master of anything in this world. He, as well 
as all other beings, along with their possessions, belongs to 
Him, the sole master of the universe. Then how can he 
covet the goods that are granted to another person by God? 
Thinking of the Lord always leads to happiness, and one 
should, by constant practice, gain that power of 
concentrating one's mind upon the Lord. All other vain 
thoughts must be dispelled from the mind. Likewise we 
should never brood over the injuries caused to us by 
others. The injuries we have suffered are not due to the 
actions of other people, but they are the inescapable 
consequences of our own former deeds. Then, why should 
we blame anybody other than our-selves for those things? 
The practice of these virtues richly contributes towards the 
attainment of Bhaktiyoga. 

6. Anvasada is freedom from weakness. This is defined 
as follows : 





tft.MT 1-1-1 


This is freedom despair due to melancholy born out 
of untowardness of time and place and also the 
remembrance of sorrowful things. The Upanisads declare 
that one who is weak-minded can never attain the Supreme. 

7. Anuddharsa or freedom from excessive merriment is 
also a Sadhana of Bhakti. One should guard oneself 
against the pitfalls of excessive merritment as well as 
of excessive depression. Both the above arc 
obstructions to a devoted life. The mind should, 
therefore, be kept in a steady and peaceful condition to 
progress on the path of Bhakti towards God-realization. 
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While ascertaining the fundamental factors leading to 
Bhakti, Vedanta Desika points out that four factors namely 
(1) Viveka, (2) Nirveda, (3) Virakti and (4) Bhiti are 
essential for developing Bhakti. 

1. Viveka here signifies the acquisition, through the 
benevolent preceptors, of a thorough understanding of 
the scriptures. The aspirant acquires, placing faith in 
the saving grace of the Guru, the true knowledge or 
the Supreme Lord-Vasudeva and of the eternal 
relationship that exists between him and that Supreme 
Being. All doubts, misconceptions, ignorance and 
perverse dispositions drop off and the aspirant realizes 
through this discriminatory knowledge the Lord’s 
greatness and his own smallness and utter dependence 
on Him. This viveka opens his heart and then he feels 
that metaphysical agony for having moved farther 
away from his Lord. This is the stage of Nirveda. 
Then he repents for all his past sins, and pines with 
grief for his separation from his Lord. He assumes 
satvic courage, checks all anti-currents and makes an 
all-out effort to pull himself up. He avoids the 
extremes of excessive depression. Such nirveda based 
on the strong foundation of true knowledge saves the 
aspirant from dangers of malignity and degradation. 
At this stage Virakti is needed to energise the aspirant 
with the fire of devotion and to divert him from the 
craving of pleasures. Through virakti the aspirant 
steers himself clear of all ungodly ideals and turns 
towards God alone. Virakti shapes the path on which 
the aspirant has to move. He now realizes what he 
ought to do and what he ought not to do. Now he 
aspires not after wealth, valour or progress anywhere. 
His only object in life will be the attainment of Godhead. 
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These three pre-requisites viz., Viveka, Nirveda and 
Virakti serve three definite and significant purposes. Viveka 
saves the aspirant from the dangers of egocentric 
tendencies. Nirveda is very useful in preventing the aspirant 
from perpetrating prohibited deeds resulting in sin. 
Likewise Virakti enables the aspirant successfully to 
dissociate himself from the performance of Bandhaka and 
Kamya Karmas that ultimately lead to bondage. In 
addition to these three essential conditions the aspirant 
should also feel a sense of fear regarding his future. Fear is 
an effective motivator and often times urges one to act. 
The soul-stirring horror of our future drives us to act in 
such a way as to save ourselves from danger. The aspirant 
consciously .puts forth his effort to save himself only when 
he realizes the terrible situation, to which he is being led 
by his own actions. So Bhiti is an essential pre-requisite for 
following the path of Bhakti. The aspirant gets horrified at 
the thought of his future that would be shaped according 
to the inexhaustible store of his past actions, and goes 
about searching for some means or other that would take 
him across the vast ocean of Samsara. He then realizes that 
there is no possible way of saving himself from the 
impending disaster other than bitterly praying to the all 
powerful God for His grace. He feels the urgency of saving 
himself from that doom of disaster and sorrow, and 
hastens 32 to approach the All-merciful Lord who receives 
with open arms, and readily saves the multitudes of Souls 
that lovingly go to Him. Thus Desika points out that 
Viveka, Nirveda, Virakti and Bhiti are essential for 
Bhakti. 33 

When the Sadhanas of Bhakti are analysed we 
understand that three factors are absolutely essential for 
cultivating and developing a life of devotion. They are: 
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1. A thorough knowledge of the true nature of the 
Supreme Being and the individual soul, gained through 
the kind preceptors and the holy texts. 

2. Purification of the mind and cultivation of proper 
dispositions or Atma Gunas, highly conducive to a life 
of devotion, through a continuous and conscious 
effort. . 

3. Implicit faith in the saving grace of God, by means of 
which alone the cultivation, development and 
fulfillment of a life of devotion is possible. 

How is Bhakti Practically Developed? 

The process of developing love of God has been ably 
expounded by the teachers of the past. What is most 
essential for this is the attainment of the true knowledge 
of Paramatman, particularly the knowledge of the l Gunas’, 
‘Vibhutis’, ‘Ubhayalingatva’ and ‘Phalapradatva’ of the 
Lord. Through faith in the holy Acharya, one becomes 
blessed with this knowledge of Paramatman. 34 The 
Bhagavata declares that one develops love by listening to 
the accounts of the kind deeds of Paramatman, and through 
the only way of service to the pious devotees of the Lord. 35 

When one has developed great interest in listening to 
the glories of God, he naturally gets influenced, and repeats 
with love and respect the holy names of that Merciful 
Paramatman, and this is the second stage. He takes delight 
in ‘Namasanklrtanam’ and this cleanses his heart of all 
impurities. The Immanent Principle, who is in the deeper 
depths of his heart, bursts forth shining in all His glory 
and the Sadhaka realizes gradually the greatness of the 
Lord. 36 
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As the Rajas and Tamas of his heart are washed away 
gradually by the grace of God, his Satva increases, and he 
develops intense devotion towards God. 37 

His mind becomes Satvic, and he lives in that ever- 
auspicious Paramatman untainted by passion or desire 
(Kama). He becomes endowed with tranquility of mind 
and becomes fit for realizing in experience the true nature 
of Paramatman. 38 He realizes that the great Paramatman is 
verily responsible for the creation, sustenance and 
destruction of the universe, and that every object in the 
universe belongs to Him. He realizes Him as his ultimate 
Goal and from then onwards he intensely meditates upon 
Him only, for obtaining Him. He gets that Supreme love 
or Parabhakti towards God, which is verily described as the 
means to Mukti. 

The school of Visistadvaita has expounded all these in 
its scheme of Sadhana. According to this school the process 
of development of Parabhakti may be described as 
follows: 

1. Samanya Bhakti, or Love of the Lord, which is caused 
by close association with the Satvikas and the study of 
the scriptures. 

2. Performance of disinterested actions, lovingly 
dedicating the fruits thereof, to the Lord-i.e. 
performance of Karmayoga. 

3. Reflection upon the true nature of the Individual Self 
by the grace of God i.e. Atmanusandhana. 

4. Realization of the self as subservient to God-i.e. 
Sesatva Jfiana. 
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5. Realization of the truth that the Highest object of 
attainment in life is communion with God. 

6. Pulsating desire and determination to see the Lord, 
the Sesin (Parabhakti). 

Parabhakti is the direct means to Mukti and this is 
obtained as described above gradually through Samanya 
Bhakti. 

The Gita expounds clearly the process of developing 
Parabhakti. 39 

Being endowed with the true knowledge of the soul, 
the aspirant should arrest his mind from all outward 
tendencies. Discarding Raga and Dvesa that originate from 
the contact of the objects of the senses, he must withdraw 
himself to a secluded place convenient for meditation. The 
activities of his mind, body and speech should be made 
conducive to meditation by means of control over the body 
and the mind. He must engage himself in Dhyanayoga, day 
in and day out, developing an attitude of distintcrestedness 
in every thing other than the object of his meditation. He 
must check the force of Vasana and give up impetuosity, 
passion, anger and others. He must liberate himself from 
the clutches of mamatva, and must rejoice in self- 
experience. Such an aspirant enjoys the great delight of self¬ 
experience. He becomes a Brahmabhuta who realises his 
true nature of being subservient to the Lord and so he is 
not disturbed by intense grief or excessive joy. He feels 
sorry only at the separation of the Lord. He desires 
nothing other than the attainment of the Lord. Such an 
aspirant is blessed with that supreme devotion towards 
God. 
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^ r Tft.m. 18-54 


Desika points out that one gets qualified for Parabhakti 
after one has realized one’s soul through the proper means 
of Karmayoga and Jnanayoga. 






HWM<*r4|Rl«bKI 

18-54 


Lord Krishna advises Arjuna to follow the path of 
devotion, to attain the summum bonum. In the 12th 
Chapter of the Gita Arjuna asks Krishna to tell him who, 
of the two viz., the Bhakta and the Aksaranista,, or one 
who contemplates on the nature of his own individual soul, 
is the greater. The answer of Lord Krishna is significant. 
He affirms that one who is attached to Him solely, with 
unceasing love, is veriLy the greatest of all (XII-2). Only 
those who firmly fix their minds upon the ever auspicious 
Paramatman and live in Him, desiring earnestly His eternal 
communion, are said to attain Him alone easily and quickly. 




7 fl.*n. 12-2 


There is difference between one who cherishes to 
attain Paramatman and another who cherishes to attain his 
own soul. Both have to choose God alone for leading them 
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to their objects of attainment. Yet the former attains God 
early, with little difficulty, where as the latter has to 
struggle hard to realize his end, as his mind will not be 
fixed upon God alone, though he worships and chooses 
God as a means of securing his goal of self-realization. 

muicUH 

muchdm i* 12-3, 5 

% < ! *<■* i 12-3-5 

The Gita expounds that only those aspirants that 
perform all their duties, secular and religious, in a spirit of 
devout service to the Lord, with the firm conviction of 
attaining Him alone as their Goal, and worship Him with 
meditation, salutation, praise and prayers (with 
immeasurable joy) would be very soon saved from the 
sorrows of Samsara by that Supreme Being. They alone 
would be soon blessed with Divine Communion. So every 
aspirant is urged by the Ever Merciful Lord to know and 
think of Him alone. Arjuna is asked by the Lord to set his 
heart firmly upon Him alone and to decide that He alone 
is the object of his attainment, because of the fact that 
Bhakti or Bhagavadupasana alone can lead the aspirant 
directly and quickly to the attainment of that highest 
aspiration. 40 

This Bhakti is verilv the means of attaining the Lord. 
This intense love of God has for its purpose the attainment 
of Divine Communion and nothing else. But it is not easy 
to attain steadfastness in Brahman, who is never before 
seen by the aspirant whose mind is drawn towards the 
objects of the senses by his residual impressions-Vasana. 
The Gita teaches the way of attaining this steadfastness in 
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Brahman. One is advised to fix one’s mind firmly in the 
Lord, by means of Abhyasayoga. The aspirant is asked, 
lovingly to think, without any break, of the innumerable 
auspicious qualities of the Lord, and to attain firmness of 
meditation. One can gain firmness in meditation by means 
of constant practice, and the mind is to be fixed again and 
again in that ever auspicious Lord; who is far from any 
imperfection. Abhyasa and Vairagya are the two powerful 
means of checking the outward tendencies of the fleeting 
mind. Through Vairagya it should be checked from running 
to undesirable objects, and through Abhyasa it must be 
compelled to live in the object of attainment. By this double 
process the Vasanas will be subdued, and the mind will be 
brought under control. By such constant practice the mind 
dwells firmly in the Lord, and on account of such firm 
meditation the aspirant attains his goal. How should, then 
the aspirant meditate upon God? People generally think of 
those that are full of virtues, and it is the remembrance of 
these noble qualities that draws our minds towards them. 
When w r e think of the infinite perfections of God we are 
drawn towards Him. He is the cause of all in this universe, 
and is verily to be loved as the Father. Being qualified by 
innumerable perfections. He is far from even a tinge of 
imperfection. He is, therefore, to be remembered with 
infinite love and gratitude. It is through this means of 
constantly remembering his auspicious qualities that one 
can attain steadfastness in meditation which can secure our 
realease from the bondage of Samsara. 

If it is not possible to reflect upon the auspicious 
qualities of the Lord as explained above, on account of the 
restive mind, that would be impelled to some kind of 
activity or other by the Vasanas, there is another way of 
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attaining firm meditation in God. The mind is ever 
changing and difficult to conquer. It may engage itself in 
such of the pleasures that are perceptibly realized soon in 
this world. So it may not be possible for the mind to 
practise dwelling even in the Lord, who is ever pure and a 
home of all perfections. The mind may be impelled to 
engage itself only in activities, and never in Abhyasa. 

tTT.^. 12-9 

Such aspirants are advised by the Lord to associate 
themselves, according to their psychological background, 
in some activity or other that is related to God. By so doing, 
they will gradually attain, through Abhyasayoga’ steady 
memory, stead-fastness of mind in God. So people of such 
temperaments and abilities arc required to engage 
themselves in activities which are really devout services to 
the Lord, such as building of shrines, raising flower 
gardens for the worship of God, lighting lamps before 
God, cleaning temple precincts, bringing flowers for 
worship, making garlands for decoration of the Holy 
Image, reciting the holy names of God, praising the Lord 
with hymns and prayers, salutation and others. The 
activities referred here are those that enrich our devotion 
towards God. All these activities are to be done with 
immense love for God, and for the sole purpose of His 
pleasure. The aspirant will be reflecting actually upon the 
glory of God, at the same time as he is observing these 
various activities. All these activities arc sacred, as they are 
dedicated and related to God, and as they comprise in 
themselves the reflection upon the Supreme Being. So the 
aspirant, very soon, becomes capable of meditating upon 
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rhc auspicious qualities of the Lord and ultimately attains 
the Lord through the attainment of stead-fastness in Him. 




Ufa f^ITT c55£5T Mrmfft'frMi ’ I 

12-10 


This performance also, of various activities, for the 
sake of God alone, might not be possible for an aspirant 
whose mind is bound with selfish activities. How could such 
a person, who is incapable of performing lovingly, even 
such activities related to God, that ultimately lead one to 
Bhaktiyoga, develop meditation of God? Lord Krishna 
suggests that such an aspirant who is not capable of doing 
even those Divine duties that precede immediately the 
stage of Bhaktiyoga, should practice Karmayoga, 
renouncing his desire in the fruits of all his actions. This 
Karmayoga or performance of disinterested actions leads 
him to self-realization, which in turn causes intense love in 
him for that Supreme Paramatman. 


ifrnT^cFfSiyrolIcbTT 

V3 

lJd-Ur*qff£| tjnJ q eRT: 

d^Nd<ll 

I ... yrdti I rMFl 3TT3TT7fTFhRf?T 

12-11 


When once he knows his nature, his love for the 
Paramatman will be natural and intense. The classical 
example of a prince, who, as a child, walks out of the palace 
in play and is taken away by the hunters and is brought up 
in the hunter’s village, develops intense love for his father, 
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the King, soon after he learns from honest and sincere well 
wishers his parentage and future destiny, is given here to 
illustrate the way in which the individual soul develops 
intense love for Paramatman after he realizes his own soul. 
His love for God will be spontaneous and intense. 

The teachings of the Gita are strictly according to the 
capabilities of the several aspirants, and are adapted to 
their practical needs. It does not prescribe an only way 
which deters a large majority, owing to its exceedingly great 
difficulties. It keeps in mind the shortcomings and 
limitations of the generality of aspirants, and so prescribes 
only such of the ways as are practically possible even for 
such ordinary aspirants. Just to encourage even them to 
follow some Sadhanas, for attaining intense devotion and 
also to remove their depression at being unable to follow 
the direct way of attaining devotion, the Gita prescribes 
them the path of Karmayoga to begin with, and commends 
that it would ultimately perfect the Sadhanas of Bhakti. A 
person who is not qualified to follow the path of 
Abhyasayoga will do well to attain self-knowledge, for 
which he is required to meditate upon the soul. This, he 
can do efficiently, only when his mind is cleansed of all 
impurities of the form of Raga and Dvesa through the 
performance of disinterested activity. Only when he has 
renounced his desire in the fruits of all his actions, can he 
attain Santi or inner tranquility which gradually leads him 
on to Parabhakti The course is as follows: The mind 
becomes calm only when its impurity is washed away by 
means of Asangakarma. The meditation upon the true 
nature of the soul becomes possible only when the mind 
lus attained tranquility. Self-realization becomes possible 
only after self-meditation. Intense devotion to God will be 
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born of only self-realization. Thus this Atmanista is more 
helpful than any other thing to an aspirant who is incapable 
of following the path of Bhaktiyoga, all of a sudden. An 
aspirant of this path is required to practice the various 
virtues that are conducive to the path of Sadhana. These 
virtues are enumerated in the Gita from XII-13 to XII-19. 
Being endowed with these noble dispositions, he would do 
well with the means of Karmayoga, and would attain 
Parabhakti through the realization of his soul. 

So we find that aspirants after the Bhaktimarga are 
classified into two categories viz., those that are capable of 
following the path of devotion direcdy, and those that are 
incapable of doing so. Those that are capable of following 
the path, direcdy of devotion are advised to commence with 
Bhagavatkarmaparatva and to proceed through 
Abhyasayoga for attaining Chittasamadhana, by means of 
which they would attain the Supreme Being. Aspirants of 
the other category who are incapable of following 
Bhaktiyoga directly, are advised to attain Parabhakti through 
the path of Karmayoga and Atmavalokana. 

The stages of developing Parabhakti or Bhaktiyoga 
prescribed as the means of liberation, have been expounded 
by Desika also in the same order in his Rahasyatrayasara. 41 

Classification of Bhaktas: 

Parabhakti or Supreme love of God, which is described 
as the means to Mukti, is gradually developed through 
successive stages from Samanyabhakti or love of the Lord 
resulting from the company of noble souls. Bhakti has for 
its object the ever auspicious Lord and a thorough 
knowledge of the nature of the Supreme Being, Vasudeva, 
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is absolutely essential for it. In the Gita Lord Krishna 
preaches His nature and His Absolute supremacy over 
others, to Arjuna again and again 42 The entire universe 
comprising of the sentient and the non-sentient is born out 
of Him, is living in Him, and will return to Him in the 
end. The people are born in this world in different 
categories strictly according to the consequences of their 
past actions and arc deluded by the powerful Prakrti, which 
screens from them the true object of their life. Owing to 
the impelling power of Prakriti composed of the three 
Gunas, the majority of the people fail to know their goal, 
and so indulge themselves in pleasures of the senses, and 
delight in the enjoyments of nature. This Maya, or Prakriti 
of the Lord, which also is functioning according to His will 
and pleasure, cannot be transgressed without surrendering 
oneself unto Him. It is surrender only, and that 
unconditionally, to the will of God, that can, at any time, 
save the aspirant from the perils of rebirth and degradation. 
It is only through this path of choosing God that one can 
successfully go across the vast ocean of Samsara. Then, why 
do not all follow this means and save themselves? The 
Lord says that four types of people never seek refuge in 
Him, owing to their past sins. 43 

Though all these are moving away from God, 
indulging themselves in sin, they are classified into four 
categories according to the difference in degree of their sin. 
The first category of people sink in worldly pleasures, not 
knowing that they belong to God, on account of their 
perverse knowledge. These are not enlightened upon the 
ever auspicious nature of the Paramatman. But the second 
category of people are those who are unfit to march 
God ward, though they know, in general, the nature and 
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greatness of God. The third class of people arc worse than 
the second. Though they have in them the knowledge of 
God and His glory, they discard it through unsound 
arguments that appear as though disproving it. And the 
fourth kind is the worst. They arc those for whom the 
confirmed knowledge of God and His glory results only in 
hatred of God. These are dominated by the Asurabhava. 

The cause, owing to which all these kinds of people 
turn away from God, is nothing other than the amount of 
their past sins. These also have every chance of turning 
towards God, at some remote future owing to their 
Karmavipaka when some good or other will be done by 
them knowingly or unknowingly, to deserve the grace of 
the Paramatman. As contrasted to these four kinds of 
unfortunate people, the Gita describes four classes of people 
that are devoted to the Paramatman. They have intense love 
for God, and they have chosen to worship Him alone for 
attaining their aspirations. Those who have done 
meritorious deeds in their past births deserve the grace of 
the Paramatman, and on account of His grace alone that 
flows towards them unobstructed, come upon to serve the 
Lord and become blessed. 44 They surrender themselves to 
the Supreme Being and worship Him alone, for attaining 
all their aspirations. The devotees of the Lord are of four 
kinds according to the differences in their merit. They are 
the Arta, Artharthin, Jijnasu and the Jnanin. 

An Arta is one who is desirous of attaining again the 
wealth, he has once lost. An Artharthin is one who wants 
to acquire riches, never before attained. A Jijnasu is one 
who longs to attain the pure state of his individual self, 
freed from the contact of matter, and a Jhani is one who 
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cherishes to attain the Paramatman Himself. Of the four 
types of devotees mentioned above, the first two are after 
extrinsic objects, while the last two arc after intrinsic 
objects. Even of the last two, the Jijnasu is after attaining 
the Pure state of his individual self, and is therefore inferior 
to the Jnanin,, who yearns for Divine communion only. 

i *ft.»TT. 7-16 





cTT.^r. 7-16 


All these four classes of people are devotees of God as 
they worship the Lord alone, for attaining their objects. 
The Lord considers them generous, for it is only they that 
bring to light His bountiful nature, by receiving gifts from 
Him. 


‘*T 3 T ^ TTl A<JlniUd ft%5RT : 1 ^ 

1 Tft.^lT.7-18 

Devotion towards the Supreme Being has its own 
merits, though it is followed for varied purposes. The 
Supreme Being is the Sarvatma or the inner soul of all, 
and is verily being worshipped through the worship of 
other deities also. But there is difference between the one 
who worships the Lord with this true knowledge of his 
immanence, and the other who is not endowed with this 
essential knowledge. Worship of the other deities leads to 
limited attainments, whereas the worship of the Supreme 
Being yields eternal delight. It is only after a long chain of 
Punyajanmas that a person becomes convinced of the truth 
that Vasudeva is everything to him. Worshippers of other 
deities also get their desired objects granted by the 
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Paramatman alone, but they verily are not in the know of it 
and are deprived of the Supreme benefit. But a Bhakta 
knows that the Supreme Being alone is worshipped, 
through the worship of others also. 

Of the four types of devotees, the Jhanin is the 
greatest, for he is cherishing to attain God alone, instead 
of any other object. The sole object of his attainment is 
Paramatman, and for attaining Him he chooses Him alone. 


‘■fhTT jTPft I 1***1 frhRft ^ I 



i f*sx fsmt 1 % *rrfortTOsfcT^ i’ 7-17 

The Jhanin is the greatest of’ all devotees for: 


1. He is a Nityayukta. While other devotees worship the 
Paramatman till they attain their aspirations, the Jnanin 
is eternally devoted to the Lord. The Lord Himself is 
the end and the means to him. 

2. He is an exclusive devotee, an Ekabhakti: Other 
devotees are attached to the several objects of their 
aspirations, and also to the Supreme Being as the 
means of attaining them. But the Jhanin is solely 
attached to the Paramatman as he has no other objects 
to attain. His devotion is undivided. 

3. The Jhanin holds the Paramatman so dear to him that 
even the All-knowing and all-Powerful God cannot 
describe it. The Jhanin is praised by the Paramatman 
as his very soul. 
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34lrMUKO||«l-^M|cHin mAcn^'rtM 'J4IW|mR«|tT: 3|d^H fcMl 

wfA ^IrMU l iui ^ umclft I tTcfl MMIcMI fj? 3T: I 

Tft.'m. 7-18 

The Paramatman considers the Jfianin as his support 
and soul, because the Jhanin cannot bear to live without 
Him. The Jhanin is dear to God for the very reason, that 
God is very dear to the Jhanin, who is endowed with the 
true knowledge that God alone is the Supreme object of 
his life. Though all the four kinds of devotees are attached 
to the Absolute Paramatman, Vasudeva, the Jhanin or the 
Ekantin is the greatest for he is purely a Bhagavatkama. 45 
The devotee who is attached to Vasudeva with undivided 
devotion, and for whom the attainment of Divine 
communion is the only goal in his life, is verily the greatest 
of all devotees. He is the rarest of the rare. Lord Krishna 
praises such a devotee as a Mahatma 46 . 

This ascertainment of his utter dependence upon, and 
subservience to, the ever auspicious Lord, whom alone he 
follows, worships, adores, praises, reflects upon, and 
aspires to attain, is arrived, at the end of not one birth, but 
at the end of a long succession of good births. It is the 
result of the good done in a number of previous births that 
one attains this true knowledge, by which he discards all 
attainments, other than the Supreme Being, as little and 
extrinsic. He decides that the Supreme Vasudeva Himself 
is rhe highest good that he has to attain. He will be firmly 
convinced that Vasudeva Himself is the goal and the means 
of attaining that end. He will be endowed with that definite 
knowledge that Vasudeva is his all. Such an ardent devotee 
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of God who aspires after nothing other than the attainment 
of the Paramatman is very hard to be found in this world. 
The generality of people in the world arc drawn by their 
Karmavasana towards the external objects of the world, 
and they follow different deities other than the Supreme 
Being for attaining their desires. They are thus deprived of 
the essential knowledge that the highest object of rfheir 
attainment is the Supreme Vasudeva. But a Jnanin is never 
misguided. He steadily progresses on the path of his 
Sadhanas towards his goal of Divine communion, 
depending entirely upon Him alone, for his means. 

BhaktiyOg&dhikarins: 

The scriptures have prescribed the necessity of certain 
qualifications for practice of Bhaktiyoga. Bhaktiyoga or 
meditation upon the Supreme, as prescribed in the 
scriptures is not possible of being practised by anyone and 
everyone. Though everyone is fit to develop Bhakti or 
devotion towards God, everyone is not fit for Bhaktiyoga. 
This needs certain essential prerequisites. Only those who 
are fit for observing the Vedic rites are competent to 
practise Bhaktiyoga, as this has to be built up, upon the 
duties of their station in life. So, only those who are entitled 
to the study of the Veda are authorised to follow 
Bhaktiyoga. This does not, anyhow, come in the way of any 
body’s developing Bhakti towards the Lord, which is a 
fundamental necessity for gradually developing Parabhakti 
or Bhaktiyoga. Bhakti is essential for everything, and 
everyone is fit to develop Bhakti towards God. But those 
who are born in the higher three births on account of great 
Punya become fit for practising Bhaktiyoga. 
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cj, 3rTf^n TT^; rT«n T^: 

f^«rf%wrrr3^ i ^tnmjf^rrrnari^r 

dflfaa i ffrchlA dlfrr^frl - 

^.fap -217 


The women folk and others have Adhikara in Brahma 
Vidya through Japa and others. But it is imperative that 
one must commence Brahmopasana as enjoined in the holy 
texts, only in the three higher births, but it may be 
continued in the lowest birth also, that has come upon one, 
on account or one’s prarabdha karma. It is the definite 
conclusion of the sacred scriptures that Brahmopasana is 
to be practised by such aspirants who are endowed with 
this essential qualification of birth in the higher three 
births. But what about the last? They are required to 
perform the duties of their station in life developing 
devotion towards God by means of which they will be 
blessed with the circumstances that are favourable for 
practising Bhaktiyoga, in course of time. 

As there is this condition of Varna, there are certain 
conditions regarding the Asramas also. What are the 
Asramas in which one can commence Brahmopasana? The 
Sutrakara declares that an aspirant, in anyone of the four 
Asramas, is fit for practising Bhaktiyoga or Upasana. These 
Asramadharmas aid towards the perfection of one’s 
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Upasana. But have the Anasramins any Adhikara for 
Brahmopasana? The aphorism 

‘SRTTTxnfo 3-4-36 

affirms that the ana&ramins also have the necessary 
qualifications for practising upasana. 

3-4-36 

It is affirmed in the scriptures that even Anasramins 
are authorised to practise upasana, by following the 
spiritual discipline of Japa and others. But the Sutrakara 
says that the qualification of ASramitva is better suited than 
Anasramitva 47 . 

But the Sutrakara definitely declares that the Naisthikas 
that have fallen down from their vows and duties of their 
state, have absolutely no qualification for following 
Brahmopasana. The sacred texts ordain that there is no 
praya&chitta that can purify such Naisthikas that have fallen 
from their vows. So they are not fit for Brahmopasana 48 . 

It may be asked: ‘How are the aspirants of all Asramas 
fit for Upasana, while the Chandogya text definitely points 
out that one, who thus practises Bhaktiyoga or Vedana, 
remaining in the state of a householder lifelong, attains the 
Supreme? The Sutrakara has answered this objection. 4 '’ The 
conclusion of the Sutrakara is that the case of a house 
holder is mentioned here to suggest that Brahmopasana is 
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possible in all the Asramas. So it is concluded that only those 
endowed with the specific qualifications of birth etc. are fit 
to practise Bhaktiyoga, irrespective of the ASrama in which 
they remain. 

The Upfisani of a JMnin: 

The mode of meditation relating to a Jnanin is quite 
different from that of the other three types of devotees. 
The Arta, Arthrathi and the Jijnasu choose God as the 
means of attaining the particular goal of theirs-lost wealth, 
unattained wealth or self-experience, as the, case may be. 
The object of their attainment varies, whereas the Jnanin is 
solely devoted to the Lord, and aspires to attain Him alone 
from the very beginning. The Gita calls him an 
Ananyachethah and Nityayukta 50 . He remembers the Lord 
lovingly at all times, and he cannot bear to live without 
thinking of Him. He cannot brook any delay in attaining 
Divine Experience. His Upasana is directed from the very 
beginning towards the attainment of Godhead, and is not 
coloured with the desire of attaining any other objective, 
such as wealth or self-experience. He lovingly remembers 
the Lord without any break in the middle. He is a 
nityayukta. He desires an eternal communion with God 
alone, and not the wealth and others similar to that of the 
Supreme Being. Such an aspirant attains God easily, for 
the very reason that God cannot bear separation from such 
a loving Bhakta. God alone grants him the necessary 
strength of mind and vision of wisdom with which he 
overcomes all obstacles to his meditation and attains the 
Lord quickly and easily. God verily chooses such devotees 
who choose Him with their heart and soul 51 . The Jnanin 
who steadily meditates upon God dius attains Him alone. 
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and never more returns to the world of Triguna, the abode 
of sorrow. He attains die Lord, his goal, on whom he has 
set his heart, with his loving meditation. 

Of the four classes of devotees, the first two viz., the 
Arta and the Artharthi are born again in this world, but 
even they are sure to aspire for the highest object of their 
attainment viz. Divine Communion, and by virtue of the 
grace of the Lord whom alone they worship for gaining 
their objects, they will be gradually transformed into 
Jnanins who hunger for only Divine experience. Such is the 
wonderful power of Divine Grace. Divine Grace works out 
our salvation gradually without depriving us of our desires 
but never forsaking us to the objects of the world. The 
Kaivalyarthin is blessed with the delight of self-experience, 
and is gradually led to the rapture of Divine experience, 
completing and perfecting his Sadhanas. The Jiianin, who 
is never misguided from the very beginning, attains the 
Lord directly, without the interruptions of other 
attainments. All these four classes of devotees are dear to 
the Lord, for they choose him alone for attaining their ends 
of life. So, they are all praised by the Lord as ‘Udaras’. Of 
the four, as pointed out before, the Jhanin is the greatest 
who is considered by the Lord Himself as His very soul. 

These noble souls who cannot live without thinking 
lovingly of the Lord as their all, arc called ‘Mahatamas’ by 
the Lord. They surrender themselves to the Lord, and 
entrust Him with their care and the merciful Lord makes 
Himself manifest to those worthy people so that they may 
delight in His worship. The Devotees know Him in His, 
incarnations, and they worship Him with their heart and 
soul 52 . 
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The devotees of the Paramatman love him intensely, 
and therefore cannot spend even a fraction of a second 
without His memory. The very remembrance, of the names 
of the Lord that signify His auspicious qualities, moves the 
hearts of the Bhaktas, and they shed tears of joy. Their 
entire body experiences a horripulation, owing to excessive 
delight. Their throat chokes with joy. They always recite 
with immense delight the names of the Lord. They engage 
themselves in such activities that are related to the worship 
of the Lord. They praise the Lord with the hymns. They 
feast their eyes with, the bewitching beauty of his Divine 
form. Their hearts will be set upon that ever auspicious 
Lord that they dedicate themselves wholly to His service. 
Every one of their activities would be connected, in one 
way or the other, with the service of the Lord. All these 
are different ways in which their deep feeling of love for 
that Supreme Being bursts forth spontaneously. 

3TT?WKUlMd'HMHI: 

yrerr feldUdN r: TTTT^PJT 

TTcRT ^TfT^T: Mrcb4^ 

... qtfW ll: ...* ifbTT. 9-14 

These Mahatmas attain the Lord eternally, by 
following the path of meditation, which is delightful to 
practise, and which has infinite and eternal bliss for its fruit. 
The Bhaktas of the above type arc described by the Gita as 
Ananyas’. They have no benefit to attain other than the 
Lord. Meditating over the Lord is itself their supreme 
good, for they cannot bear to live without the remembrance 
of the Lord. They reflect upon the Lord as qualified by all 
auspicious qualities, together with all His glory. They desire 
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the eternal communion with God, and the ever merciful 
Lord grants Himself to them and sees that they never lose 
Him. 

arrenpfhsFTT : fcnrr 

3TT?IT i||< iwi l«-HRq-cl 3^5si mI mhi: *TT ^ 


M^ f c RT H l *RT: UJ<6<^|U|i|UnQd 



^T g PTTOT Hi 3T? TTr5nfT^^Xjf ^rf xt 

I T ft.'TT. 9-22 


Lord Krishna personally gives an assurance to all that 
he would bear the burden of granting their objects of 
desire, and also of protecting the same, if those devotees 
are Ananyas’ and T\ T ityabhiyuktas\ This assurance is not 
held out by the Paramatman to an Aisvaryarthi. The very 
deeds done by them in “the proper way yield them the 
desired results, through the will of God. All those people 
function with some definite purpose whereas the Jhanin 
does all his activities, only for winning the favour of God. 
While some others also, that worship other deities, gain 
their objects, through the all pervading Paramatman, they 
are deprived of this essential knowledge of the nature of 
Paramatman and so they do not get the maximum benefit 
that the other a Bhagavatkami, would get. The Sutra 

‘tbtfUd ^FT:’ ?ft.RT. 3 - 2-38 

declares that the Supreme Vasudeva Him self grants the 
fruits of the several karmas, performed by different people. 
Those who do not realize that they are worshipping 
Vasudeva, in worshipping various deities do not verily get 
eternal and infinite results, whereas another who worships 
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all deities with this firm conviction that one and the same 
Paramatman is worshipped, through all these various deities 
that form his body, never misses the Supreme attainment. 
If the worship is not according to the norms of the 
scriptures, one gets oneself bound to limited results that 
ultimately bind one down to this world. But, on die other 
hand, if the secondless Supreme Being is worshipped 
through all those deeds, with this firm and true knowledge 
that the ever auspicious Vasudeva Himself, the inmost soul 
of all others, is being worshipped, they will attain the 
Highest good. 

Whoever may worship any deity in this universe, he is 
worshipping the same Visvatman through that Deity. The 
same deed done, with proper dispositions and true 
knowledge, yields infinite good but, if it is not motivated 
with that true knowledge, it results in bondage. There is 
nothing wrong with the worship of other deities as such. It 
depends upon the Sankalpa or mental disposition of the 
aspirant. A deed which binds one down to Samsara when 
dedicated to the petty deities or the Pitrs, with the hope of 
gaining some selfish desire, may verily help one to liberate 
oneself from Samsara, when performed without having any 
selfish motive, in a spirit of service to the Lord . 51 Thus, 
there is difference in result, though the effort is the same, 
owing to the mental dispositions with which those actions 
are done . 54 

It is clear from the above that a Jnanin dedicates all 
his actions, both secular and religions, to the Lord and is 
fully endowed with the true knowledge that Vasudeva 
Himself is being worshipped, through all worship of other 
deities in the Universe, as He is the inmost soul of all. 
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The Jnanis who are Bhagavadyajins attain the Lord 
through the very karmas, through which the devotees of 
Indra and other Gods, the Pitrs and the Bhutas attain them 
alone. The Gita declares that those worshippers of the Lord 
are not required to trouble themselves as worshippers of 
other deities in worshipping the Paramatman. The 
Paramatman is the Sarvasulabha who is eager to gain back 
the Jhanin to His side. So He gives more significance to 
the love of His devotees for Him, and receives gladly what 
ever is offered to Him lovingly. 55 

The Lord assures that the means of worshipping Him 
is very easy, owing to His utter accessibility to one and all, 
irrespective of one being a sinner or a saint. The 
transcendental Brahman is, at the same tirrie, the immanent 
Antaryamin who rules over and guides from within 
everyone. We have to follow and worship Him, not because 
He is our master and dispenser of justice but because it is 
our essential nature to attain Him. We lose our essential 
nature itself, if we fail to recognise and attain Him. The 
Lord has given us exceptional freedom either to choose 
Him or not. He bestows Himself upon him who chooses 
Him, whereas the other who moves farther from God 
becomes deprived of his essential nature. Nor is it very hard 
to follow the ways of God. God has been ever merciful and 
ever watching to accept all those that turn to Him, even in 
pretence, showing even an inclination to become Godly. 
God showers His mercy even on those people, so that they 
might grow strong in faith and devotion, and ultimately 
become His staunch devotees. 

The mode of worshipping the Lord is also not difficult. 
The Lord shows his Saulabhya to the maximum, and 
accepts whatever is offered to Him with a feeling of 
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genuine love, be it a Tulasi leaf, a flower or a fruit or the 
most easily available water. The spirit of devotion and 
dedication is here what matters most, and never the 
material that is offered. The devotee is not required to 
offer costly things that he cannot command. Owing to the 
non-availability of such articles of worship, nobody need 
despair. The devotee cannot remain without offering 
something or other to the Lord, who is dearest to him, 
and so he feels satisfied with making such devout offerings. 
His mind will not be sullied with any selfish desire, but 
will only be anxious to fulfil itself by offering to the Lord 
whatever is available to him. When the devotee remembers 
the greatness of the Lord and His infinite mercy on one 
and all, he feels so much grateful and attached to Him that 
he offers to Him what all he has, as a humble token of his 
great love for Him. 

The Gita stresses on two points in this context: 

1. The feeling of intense devotion. 

2. The significance of worship. 

God becomes pleased with even the little that is 
offered to Him with intense love, but He does not feel 
glad even though much is offered to him, without this 
essential factor of devotion. 56 

The Lord holds out the guarantee that he would accept 
all those offerings of the ananya Bhakta, with such 
eagerness and love, with which he would have received 
some dear object (very much coveted by him) which was 
lar from His reach. 

The Mahabharata says that the Lord, though full, 
accepts what little is offered to Him by His devotees, as 
though he is in need of it, and that He bestows upon them, 
being pleased with that little, a good lot. 
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Tftrft | (TTT.MT. 12-35-64) 

The Lord is verilv the master of the entire Universe, 
and every thing in this world belongs to Him. So, all these 
objects of worship, as well as the worshipper, belong to 
that worshipful Bhagavan. Knowing the secret of this truth, 
the Jnani offers to Him in a spirit of utter devotion, the 
objects that belong to Him alone and gains His Grace. 57 

The Secret of the Greatness of the Mahatmfi: 

The Gita calls the Jnanin a Mahatma. The secret of his 
greatness lies in the exceptional attitude, he takes in all his 
activities. His whole life is a dedication to the Lord. He is 
ever-conscious of the truth that he is subserving the 
purposes of the Lord, and that He, the Sarvantaryamin, is 
the super-subject of all activities. As nobody can escape the 
domination of Karma, as long as one is embodied in this 
world, the Jnanin discovers the secret of his life in this 
world, and righdy does what all he is required to do, and 
offers the fruits thereof to that Supreme Being. The Bhakta 
is impelled to action not by any selfish motive but by the 
irrepressible desire to serve the Lord therewith. He 
considers that all his actions are guided by the Paramatman, 
and that these are meant for His supreme satisfaction. The 
Lord gives this Divine imperative that all our activities 
must be lovingly dedicated to Him, the Antaryamin of all. 

“Whatever Karma you do, be it for the maintenance 
of your body or the Nityanaimittika Karma such as 
oblation, donation, penance, etc., offer it all to me says the 
Gita. Ramanuja comments on this as follows: 
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Tr^*for:^nj U T tfcoi 3TTTTE3rcf 
Xl -QVCl ufa uufau UcrfrT um I l»d^Th uufa- 
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The mode of doing all Karmas, secular and Vedic, has 
been excellently expounded in the above passage by 
Ramanuja. Though the Bhakta is different and distinct 
from the Paramatman, he cannot exist independently of 
Him. The ever Blissful Supreme Soul is the ground and 
inner controller of all and the individual soul derives his 
docrship and enjoyership from the Supreme Being. S8 
Though he is the doer and the enjoyer, all that is derived 
from the Lord is to be attributed to Him in the ultimate 
analysis. So, the Devotee is required to reflect upon this 
basic truth of doership and enjoyership as related to the 
Paramatman in each and every action of his, as He is the 
Supreme Subject, being the Sarvatman. Every action that 
is referred to in this context relates only to actions that are 
not prohibited. Perpetrating in sin and prohibited deeds 
leads to degradation and transmigration as it is coloured 
by hatred, jealousy and anger, the archenemies of mankind. 
All such prohibited actions are to be totally avoided. Only 
such activities that are indispensable for the maintenance 
of the body, which is to be taken care of, for successfully 
completing one’s Sadhanas for attaining spiritual 
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perfection, and only such activities as are enjoined upon 
one by the scriptures are to be performed without fail, but 
with this spirit of dedication to the Lord. Similarly 
‘whatever you cat’ does not cover all the luxurious 
delicacies that are indulged in by the sensuous. It is that 
satvic food which is taken to maintain the body intact, so 
that it may aid the spiritual discipline of the soul. What is 
important here is this ‘Buddhivisesa 1 . The Bhakta who is 
endowed with this Buddhivisesa has no selfish attachment 
with any activity of his, though he is actually engaged in it. 
He is decided that all those activities are meant for serving 
the single purpose of serving the Lord, because he will be 
fully convinced that he himself, as well as all the deities 
that are worshipped by him, along with all the articles of 
worship, belong to that Supreme Being, and that all 
activities are motivated bv Him for his own satisfaction. 

j 

The Jflanin is uniquely different from others on account of 
this Buddhivisesa which is a necessary part of his 
Bhaktiyoga. 

3TTTTWJt3lfc 

■F T thhi l ^ ’ ; 9-27 

Being thus endowed with the above kind of mental 
decision, that the individual soul is dependent upon and 
completely subservient to the Paramatmam, and that all 
his actions are of the form of worship of the Lord, the 
aspirant has to perform all his work, worldly and spiritual. 
By so performing his duties, the aspirant will be freed from 
all the bonds of past Karma leading to good or bad results 
that are obstructions for the attainment of the Paramatman. 
Being rid of these obstructions, the devotee attains the 
Supreme Being. 59 
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All the Bhaktas are Treated Alike by Bhagav&n: 

It cannot be argued that the Lord becomes tainted 
with the defects of partiality and cruelty, owing to his 
interest in the above type of Jiianins. The Lord is 
showering His grace equally on one and all, irrespective of 
the distinctions and variations of caste, form or nature of 
true devotees, who surrender themselves unto Him, with a 
deep feeling of devotion. He is eager to grant the same 
fruit to one and all that choose Him, without making any 
distinction among them, on counts of birth or possession 
of knowledge or otherwise. The Lord is impartial and equal 
to one and all or His devotees. He is equally accessible to 
one and all, be they of any station or attainments in life. 
The Lord is inseparably related to all other beings in this 
Universe, as their’ Antaratman’, and every other being 
forms the body of that great Lord. How can He, then, 
discard anyone who approaches Him succiently bent with 
devotion? Nobody is to be welcomed and regarded as high, 
and nobody is to be discarded as low. All those that are 
devoted to Him are treated alike by Him. Here is a, 
positive hope for humanity, for the Lord has given us a 
guarantee that He would accept anyone that lovingly 
worships Him, irrespective of his caste, sex, creed or colour 
or attainments. It is the birthright of every human being to 
gain spiritual freedom, through devotion to the Lord. To 
whatever class one might belong, such as that of a cow, a 
man, a brahmin, a Ksatriya or a &udra, of whatever nature 
one might be, the satvic, the rajasic or the tamasic or 
whatever be one’s mental attainments God is sure to accept 
one who chooses Him with intense love, desiring for no 
other object. Such Ananyabhaktas are Mahatmas as they 
live in Him, and as they enjoy the infinite delight of Divine 
meditation. The Supreme Vasudeva, on his part, treats 
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them with much regard as though one would treat one’s 
superiors. 


‘3TT?gf nf^qf<^ f^TT 3TTf*TT &lRWT^T ^TTt^ 

i 3Tprf^r ^ 

I* dt.*IT. 9-29 


Not only the limitations of caste and other such things 
are ignored by the Lord, in accepting those that are 
devoted to Him, but also the disqualifications of behaviour 
are overlooked, if they only pray and worship Him 
penitently. That devotional attitude itself will transform 
them into the virtuous, and they will be in the becoming of 
great devotees. The Lord declares that even one, who has 
omitted what was commanded of him and committed what 
was prohibited of him, is to be highly respected and treated 
on a par with the other Jnanins, provided he lovingly 
worships Him only for the sake of his intense love for Him, 
without any other object of attainment, with the decisive 
knowledge that Bhagavan Vasudeva, the sole cause of the 
entire Universe, is his Lord his friend, his father, his mother, 
his supreme goal and endeavour. This definite knowledge is 
not easy to get and therefore this aspirant is to be considered 
great inspite of his past misbehaviours. This definite 
understanding of the nature of the Paramatman is rare to be 
found in all that strictly follow the rules of good conduct. So 
he is definitely declared to be a Sadhu. 
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Such unshakable faith in the saving grace of the Lord, 
as well as such true knowledge about the nature of himself 
and the Paramatman, cannot be gained with little effort. 
This decision of his is the result of his good actions in the 
numberless births of the past, leading to an unceasing 
worship of the Lord, without which he cannot bear to live. 
Such a noble soul should never be treated indifferently on 
grounds of Achara Vyathikrama. 

I* cTT.^9-30 

Such a devotee frees himself from the bindings of all 
sins that are obstructions to Bhaktiyoga, by virtue of his 
being exclusively devoted to the Lord. He becomes a 
Dharmatman, endowed with the necessary discipline of the 
mind fit for intense meditation, as all the obstructions in 
the form of sins will have been destroyed. The Lord 
declares that his devotee never gets destroyed. 

I 9-31 


He asks Arjuna to take a vow that the devotee of 
Krsna never perishes. The scriptures ordain, no doubt, that 
one who is immersed in sin fails to attain the Lord through 
true knowledge. Sinfulness no doubt obstructs the path of 
Sadhana, but all these sins will melt away, like snow before 
the Sun, if that aspirant worships the Lord with intense 
love for Him. Such an aspirant becomes a paripurnopasaka 
soon and attains the Highest. 


dMW4)TfOT: ^nfrUI TTcrfrrf&W^cf 

I tRlftl’ (Tft.tn. 9-31) 
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The path of Bhakti is the only way to become worthy 
of the grace of the Lord. Nothing prevents anyone from 
following the path of Bhakti. It is only through this way of 
exclusive devotion to the Lord that one attains supreme 
Bhakti or Parabhakti which is the means to Mukti. The Gita 
expounds in unequivocal terms that not only people who 
are tainted with contingent sins, (Agantuka Papa) but also 
those who are born sinners, can hope to achieve the 
Summum Bonum also, inspite of their disqualifications of 
birth and attainments, only if they surrender themselves to 
the Lord. They endear themselves to the Lord by means of 
their staunch devotion, and ultimately attain Him through 
loving meditation, strengthened and perfected by Him 
alone. An assurance is given to all that ever)' one, under 
whatever handicaps of caste or knowledge or behaviour 
one might be, if only he chooses the Lord, and worships 
him exclusively with that intense eagerness to gain 
communion with the Lord, would certainly be led to Him 
by that vern merciful Paramatman alone. The Lord is 
accessible to one and all-sinner and saint, prince and 
peasant, high and low, wise and stupid, if only one takes a 
genuine turn in his life, and hungers for Divine Experience. 
Thus ‘Bhajana’ or devotion itself towards the Lord wards 
off the obstacles for starting Bhaktiyoga. 


I cTT.^9-31 
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It is affirmed that Bhaktiyoga or the unceasing 
meditation upon the Lord is the means to Mukti, and that 
every human being is open to follow the path of Bhakti to 
attain his highest aspiration. It is also confirmed in the Gita 
that the Lord is uniquely equal to one and all that choose 
Him. Even those of verv low births and attainments are 
authorised to worship the Lord with love, for the 
attainment of Bhaktiyoga. 

'MMdrUH ISPm etKt l UU I: fintcfRf’ | 

3rfVrnf I d*MI<f 
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I rnTTct rl^tlfCj 
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Then a doubt arises here: Are all people irrespective 
of caste or creed or attainments qualified to commence 
Bhaktiyoga? The answer for this is as follows: The 
scriptures ordain that only those of the first three castes 
arc qualified for choosing the path of Bhaktiyoga which is 
to be based on self-realization, resulting out of Karmayoga 
and Jnanayoga. Bhaktiyoga or Parabhakti is the same as 
Upasana or Vedana that is prescribed in the Upanisads. So, 
for following Bhaktiyoga, the Sastraic qualifications of birth 
and attainments are essential. 60 The Bhajana or worship of 
the Lord with intense love for Him, that is prescribed here 
is universal in appeal and applies to one and all, as this is 
the prerequisite for the attainment of Parabhakti. Everyone 
is required to worship the Lord with intense love and to 
wish for Himself, performing all the while the respective 
duties of his station in life. 61 Though all are not qualified 
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to follow the path of Bhaktiyoga, everyone of every 
community, caste and creed is qualified to develop cardinal 
Bhakti towards God, which ultimately provides him with 
all necessary qualifications and transforms him into a 
complete devotee or Paripurnabhakta. Those that are 
devoted to the Lord attain he highest state even though 
they are subjected to sinful births, owing to their 
unexhausted Prarabdakarma, or any curse, or any personal 
offence. Once, one becomes an ardent lover of God, God 
takes good care of him, and leads him to his goal inspite of 
all obstructions. So, it is the decided conclusion of Savants, 
like DeSika, that taking refuge with the “Lord is common 
to one and all in the above context. 62 

Here, seeking of the Lord for protection by Bhakti is 
stated to be common to all by the Lord. Even for the 
Upasana, though the beginning is made in anyone of the 
three higher births, the end of the course can be attained in 
the body of any caste. 63 

Bhakti is of two kinds namely Samanya Bhakti and 
Para Bhakti. Samanyabhakti is common to all and is 
essential for every thing. This makes the aspirant grow 
from strength to strength and ultimately leads him on to 
Supreme Bhakti which is the means to Mukti, As stated 
above, Samanya Bhakti is the root ,cause of all progress 
here and hereafter, in this Universe. Without that intense 
feeling of devotion one cannot be first of all a successful 
Karmayogin, and then a Jnanayogin. This Samanyabhakti 
is verily the foundation of all Sadhanas, on which alone the 
super structure of Karma, Jnana or Bhakti has to be built 
up. The Bhaktas are of four types and of these, the first 
three, namely the Arta, Artharthi and Jijnasu, choose to 
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attain their respective goals through the Supreme 
Paramatman. They choose God as their means of attaining 
their ends. The Jnanin yearns to attain the Supreme Being 
alone, and chooses Him alone for gaining that end. For the 
Jnanin, Bhagavan is the end and the endeavour. He is the 
prapya and the prapaka. The Jnanin is an aspirant after 
Mukti and his exclusive devotion to the Lord is Parabhakti. 
The other categories of devotees also attain that highest 
state of a Jnanin, in course of time, through a gradual 
process of upward evolution. Whatever might be the goal 
of the devotee in the start he is sure to eschew all non- 
conducives, and to choose ultimately the highest object of 
attainment the Supreme Vasudeva as his goal. Divine grace 
works out wonderfully die salvation of all those that choose 
Him, even for the attainment of worldly goods. A Bhakta 
of the Lord progresses steadily, stage by stage, and 
ultimately transforms himself into a Bhagavatkama from 
an Atmakama, or from an Atmakama, owing to the 
wonderful nature of Divine grace. This is essentially the 
difference between a devotee of the Supreme Lord and a 
devotee of some other deity. The Lord grants the necessary 
Buddhiyoga to His Bhaktas, with which they attain Him, 
and enjoy, for ever, the rapture of His communion. 

ParSbhakti is the Means to Mukti: 

The scriptures declare, in unambiguous terms, that 
only meditation of the above nature is the means of Mukti. 
The ideal of love towards the universal Being, is the 
highest, as this results in the love of the universe. The 
Bhakta realizes the immanence of God in one and all, and 
serves God through service to His body, the Universe. The 
devotee knows his Master and loves Him and worships 



330 


The philosophy of sMhana in vi&stadvaita 


Him with cternaJ constancy, concentrating his mind on Him 
alone. The Bhakta directs his love towards the Paramatman 
alone, and sheds every other thing that is lower than Him. 
Bhaktiyoga signifies the intense love of the Highest, which 
keeps out the devotee from the little selfish desires of the 
world. The Bhakta realizes God as the centre of all 
activities, and he rises up from the lower levels of love to 
that of the Highest level of real love. He feels amazed at 
the innumerable ways of the manifestations of Divine Love 
and mercy. He realizes that all forms of attraction in this 
world derive their power from Him alone. The Bhakta is 
attracted towards God, and on account of this attraction, 
all other attractions of the world will have no value. 

He is a virakta, or non-attached, to all the things of 
the world and is an anurakta in God. The aspirant who 
attains this renunciation and firm determination loves the 
Paramatman intensely and wishes for nothing else. His 
mind will be reflecting over that ever auspicious Lord 
unceasingly, and this supreme love or Parabhakti is declared 
to be the means of spiritual realization. 64 

It is through devotion only that one becomes endowed 
with the true knowledge of the Paramatman, and again, it 
is only through devotion that one, endowed with such true 
knowledge, attains a vivid and comprehensive vision of the 
Supreme Vasudeva. TattvaJhana is to be obtained through 
Bhakti or devotion to the Lord, and through Parabhakti, 
originating from that TatvaJfiana, the Lord is to be 
attained. The attainment of Tatvajnana is the first step 
which is to be obtained through Samanyabhakti. After the 
true knowledge of the Supreme Vasudeva is obtained, the 
love of the aspirant for God becomes intensified and he 
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cannot bear to live, without lovingly reflecting upon Him. 
He cannot bear to live, without the vision of the Supreme, 
and he becomes intensely eager to attain Him at once. This 
state of intense eagerness for Divine experience is 
Parabhakti, or Supreme love of God, and this is declared as 
the direct means to Mukti. 
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Different Modes of Upfisana: 


It is already pointed out that Parabhakti is the same as 
Vedana or Upasana. The Upanisads describe thirty’ two 
modes of Vidyas or Upasanas, and the Sutras affirm that 
the goal of all these Vidyas is the same. 65 The object to be 
attained through all these different upasanas is the same 
Parabrahman, but these modes of upasanas are different, 
as they arc qualified by different characteristics. 66 The ways 
of upasana are many and different, as they arc meant for 
aspirants of various capabilities or temperaments. The 
aspirants arc required to choose anyone of them, and follow 
it, till they gain the object of their attainment. 67 
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These Vidyas are found in different Upanisads. 
Sometimes the same Vidya is found in more than one 
Upanisad. Then a doubt naturally arises whether these 
several modes of Brahmopasana are different from one 
another. Likewise a doubt arises as to the essential nature 
of the same mode of Upasana found in different Vedantic 
texts. Are the different texts teaching different types of the 
same upasana, or are they referring to one and the same 
Vidya? For example, the Vaisvanara Vidya, the Pranavidya 
and others arc found in different texts. Though the name 
is the same, there are certain special characteristics 
attributed to them. Are they to be taken as one or 
different? The gunopasamharapada’ of the Sutras deals with 
this question in great detail, and affirms that there is unity 
of Vidyas, though found in different Vedantic texts. So the 
characteristics of the particular Vidya are to be taken 
together. 68 

To ascertain the unity of the Vidyas the following 
factors are helpful: 

1. Sam yoga 

2. Rupa 

3. Chodana 

4. Akhya 

The Vaisvanaravidya is being dealt with in the 
Chandogya and the Vajasaneyaka. The Chodana is the 
same in both. The object of meditation is common to both. 
The name is also common. So, though found in different 
branches of the Vedantic texts, it is concluded, that one and 
the same Vidya is being discussed in both. When the same 
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Upasana is being dealt with in different Vcdantic texts one 
is obliged to follow it with the characteristics found in the 
other text also as they are connected with it. 69 It is 
ordained that the Gunas prescribed in one place have also 
to be followed, along with those found in the other sacred 
texts, if they deal with one and the same Upasana, leading 
to the same goal. 70 

The essential qualities of Satyam, Jnanam, Anantam, 
Anandam and Amalam are common to all Vidyas, and the 
Absolute Brahman is to be meditated upon, as qualified by 
the particular attributes of each kind of Vidya, along with 
these essential qualities. The Sutrakara affirms that the 
qualities that determine the essential nature of Brahman 
such as Ananda and others are to be meditated upon, in 
each and every Vidya. 71 Brahman is verily the abode of all 
auspicious qualities, and it may be asked whether one is 
not obliged to meditate upon Him, as qualified by all those 
qualities, in which case there would be no difference 
between one mode of Upasana and another. For this we 
answer as follows: The essential attributes of Brahman that 
determine His nature are to be followed in every type of 
Upasana. They arc, Satyatva, Jhanatva, Anandatva, 
Amalatva and Anantatva. The Supreme Being qualified by 
all these essential attributes is to be meditated upon, for 
the essential nature itself, of Brahman, cannot be known 
without these attributes. Though there are infinite 
auspicious qualities that qualify the essential nature of 
Brahman (Nirupita svarupa visasanas) such as Karunya and 
others, only such particular attributes that are prescribed 
for certain Vidyas are to be meditated upon, according to 
the injunction of the holy scriptures. 72 
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These thirty two Vidyas are different modes of 
Brahmopasana, and each Vidya has its own specific- 
character, determined by the factors of Prakriya, 
Namadheya, Guna, Samkhya and Abhyasa. 73 These are 
meant for different types of Adhikarins. The beginning and 
the procedure of each Vidya differs from the other, but the 
ultimate goal of each Vidya is the attainment of the 
Supreme Being. The sacred texts declare that the fruit of 
all these specific meditations is the illimitable rapture of 
Divine communion, and as each and every Upasana leads 
the aspirant to the same goal, an aspirant is required to 
choose anyone of these thirty two Vidyas for attaining 
Godhead. 74 There is no need for combining these 
Upasanas, as each one is actually capable of yielding the 
same fruit as the other. Only Kamyakarmas, that give 
limited fruits, need to be combined. 75 The Upanisads 
declare that each and every Vidya is complete in itself. They 
are many, only to suit the psychological dispositions of the 
Adhikarins who are given the option of choosing anyone of 
them, for attaining spiritual perfection. 

Performance of Nitya and Naimittika Karinas: 

Is the Brahmopasaka required to perform the Nitya 
and Naimittika Karmas of his station in life? In the opinion 
of the Sutrakara, the performance of the Nitya and 
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Naimittika Karmas is obligator)', on the pan of each and 
every Brahmopasaka. The Yajnas and others are ordained 
to be performed by one, only subordinated to his Brahma 
Vidya. The Yajnas and the like are to be performed even by 
a non-Brahomopasaka, as the scriptures prescribe: “One 
should perform Agnihotra as long as he lives for the 
purposes of leading the life of his ASrama. But the 
performance of these sacrifices and others can be made to 
serve both the purposes of, the life of an Asrama, or the 
life of BrahmaVidya. The Sutra d ^ 

(sft.VT. 3-4-34) confirms the two-fold purposes of the 
performance of these karmas. By the aphorism, 

‘TFTcrffrgTT xl I ?ft.Vr. 3-4-26 

it is ordained that the performance of the nitya and 
naimittika karmas is essential to support and strengthen 
one’s upasana. The simile of a horse is given here to 
suggest that, as the horse, the means of travel from one 
place to another, requires the necessary equipment of the 
saddle and others, Upasana needs the observance of the 
nitya and naimittika karmas. 76 The abandonment of the 
observance of the Varnasrama dharmas is nowhere 
suggested. Moreover, the Gita calls such an abandonment 
of the duties, of one’s station in life, a Tamasa Tyaga. 
Nitvakarmas are, therefore, required to be performed by 
one, either as a part of his BrahmaVidya or as a part of his 
Afcrama Dharnia. 77 

The Relationship Between Karma and Vidya: 

The Sutrakara discusses the relationship between 
Karma and Vidya, in the beginning of the fourth section of 
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the Third Chapter. It was affirmed above that Upasana had 
to be .followed with the performance of the Nitya and 
Nairnittika Karmas, and now a doubt might arise as to the 
relationship between the two. How arc these two namely 
Karma and Vidya related? Which is the main means, and 
which is the secondary one in attaining our goal? The 
Sutrakara gives the purport of the opponent’s view-point, 
that Karma is the main means of salvation, and that it is to 
be supported with Vidya, and then criticises the same and 
comes to the conclusion that the Summum Bonum is 
attained only through Vidya, and that Karma is only an 
Anga or part of that Vidya. 78 The highest object of 
attainment is achieved through Vidya only. This standpoint 
is objected to by the Mimamsaka, on the following 
grounds. 

1. The statement, "The knower of Brahman attains the 
highest" docs not affirm the attainment of the highest, 
only through Vedana. This prescribes that the true 
nature of the soul, who is the doer is a pre-requisite, 
for performance of Karma. It forms a Samskara of 
the Karta, and so this knowledge is only subordinated 
to Karma. The declaration, of the attainment of the 
goal through this knowledge, is to be taken as an 
Arthavada. Jaimini declares that such a type of 
‘PhalaSruti’ is an Arthavada. 79 It must be therefore 
made out that the Vedantic texts are devoted to the 
enlightenment of the true nature of the individual self, 
different and distinct from the body. So, it is to be 
admitted that Vidya fulfils the purpose of achieving 
the realization of the soul, after attaining which, the 
soul has to attain the highest Goal through Karma. 
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2. The following indications confirm the same view 

point. 

a. Even the Brahmavits are engaged in Karma. 80 
Even such great Jnanins, like Janaka and others, 
are said to have attained the Highest through 
Karma. 

b. The scriptural texts themselves affirm that 
whatever is done with the Vidya becomes very 
powerful. 81 

c. Vidya is always associated with Karma. 82 

d. The Chandogya and other texts prescribe the 
performance of Karmas, after attaining 
knowledge from the Acharya. So Brahmavidya is 
of use to Karma. 

e. The sacred texts command that one should be 
engaged in Karmas lifelong, and so it is to be 
admitted that the Highest is attained through 
Karma alone. 

All these arguments are severely criticised by the 
Sutrakara who establishes the conclusion that the Summum 
Bonum is obtained only through Vidya. 

The sacred texts ordain that the Supreme Brahman 
who is different and distinct from the doer, the individual 
soul, and who is far superior to every other, by virtue of 
his being a home of all perfections bereft of any taint of 
imperfection, is to be known for attaining the Highest. 
Innumerable texts like 8-2-5) 

(ij. 3. 1-1-9) affirm that only the Supreme Being, of the 
above nature, is to be known for freeing one-self from the 
wheel of Samsara. So the aphorism 
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declares the conclusion of Bhagavan Badarayana that the 
sacred texts ordain that the Supreme Brahman is to be 
known for salvation. All the arguments of the Mlmamsaka 
are countered effectively by Bhagavan Badarayana. 

a. Vidya is not karmanga, for it is seen in the case of 
some Brahmavits that they have abandoned all 
karmas. Had Vidya been a Karmanga, such an 
abandonment would have been impossible. 

b. The argument of the opponent that Karma is stated 
to become effective when done with Vidya, does not 
affect this position, for that applies specially to the 
‘Udgitha Vidya’ alone. This particular Vidya only is 
Karmanga, but not any Brahma Vidya. The conclusion, 
that whatever is done is to be done with Vidya, does 
not follow from this. 


c. Of Vidya and Karma, each leads to different fruits, 
and a mere mention of these two together does not at 
all mean that Vidya is subordinated to Karma. 

d. The argument put forth by the opponent that Vidya is 
karmanga, for the very reason that the Vedic, Texts 
enjoin the performance of Karma to one who has 
completed die studies of the Veda along with their 
meanings, is also not sound. The "Adhyayana vidhi" 
by itself, does not relate to the understanding of the 
meaning, and so one who has completed his studies 
takes to Karma-Jnana or Brahmajnana, according to 
his nature of being a seeker after Karma, or a seeker 
after Moksa. So Vidya cannot become Karmanga. Even 
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taking for granted, that Vedic studies culminate in 
understanding their meaning, it must be admitted that 
Brahmavidya is not a karmanga, as it is quite different 
from knowing the meaning of the texts. Vidya is 
Dhyana or Upasana or steady meditation and never a 
mere knowledge of the nature of Brahman as known 
from the texts. 

e. The text 2) does not ordain the 

performance of Karmas lifelong, turning away one 
from the path of knowledge. The Karmas that one has 
to perform like this, are those that form part of the 
Vidya and not any independent Karmas. Moreover, it 
is for expounding the greatness and efficacy of Vidya 
that one is permitted to do such Karmas. Though the 
Brahmavit does Karma always, he is not tainted with 
them, by virtue of the greatness of the Vidya. So Vidya 
is never a Karmanga. 

f. Every sacred text affirms that all Karmas of the form 
of Punya and Papa, the origin of pain and misery in 
the world, get destroyed by BrahmaVidya. How can 
such Karma be taken to have Brahmavidyaas its Anga? 

g. In certain Asramas like that of the Sanyasins, the 
practice of Brahmavidya is existent, whereas the 
performance of Karmas like Agnihotra, Darsa, 
Paurnamasa and others is not seen. Therefore, it must 
be known that Vidya is never a part of Karma. 

The great Badarayana has thus expounded that Karma 

is only an Anga of Brahmavidya and never the contrary. 83 
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Upasanfi is to be Supported by A$tfingay6ga: 

The Astangayoga, prescribed by the great teachers of 
the Yoga school, is a necessary limb of Upasana. The 
Sutrakara prescribes the practice of Yoga in the practice of 

meditation. The Sutra (^ft.^TT. 4-1-7) 

prescribes that one should choose a convenient place, and 
sit in the proper posture for meditation. One should 
develop concentration of mind, and for this one should 
choose such a place and such a posture, is highly conducive 

to it. So the Sutrakara says 

4-1-11.) and allows the choice of selection of the place and 
posture to the aspirant. 84 Concentration of mind is to be 
gained for meditation, and for this all the limbs of Yoga 
arc necessary. The mind must be calm, and all its outward 
tendencies have to be checked for this. The mind, being 
drawn from all outward tendencies, is to be fixed upon the 
ever auspicious Paramatman. In this way, the eightfold 
limbs of Yoga are indispensable for Upasana. 

UpSsanfi Must be Repeated: 

Upasana is to be repeated and followed to the very 
last day of one’s journey from this world. The Sutrakara 
declares this in the Sutras, ‘3 TTMMItT- 

(tft.’TT. 4-1-1, 12.) 

Upasana is of the form of a series of reflections, and 
not merely a single remembrance This word Upasana 
relates to the steady and unbroken concentration of the 
mind, which signifies this repeated series of reflections. 
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^*41 h ^ fxj*-rn frit^ ^ fd *h i 3 I 

7T^TT8f:l’ («ft.HT. 4-1-1) 

How Should the Supreme Being be Meditated Upon: 

The aphorism ‘‘sTTc^tfa c^l^td ill^R ^ (sft.*TT 4- 
1-3.) lays down that the Supreme Being must be meditated 
upon by the Upasaka, as his Antaratman. It is no doubt 
prescribed in the sacred texts that the supreme is different 
and distinct from the soul. The Sutrakara also expounds 
that Brahman is superior to the aspiring individual self. 85 
But the scriptures lay down that the aspirants have to 
meditate upon Brahman as their Antaratman. The Upasaka 
must turn his vision inward, and think himself into the 
Antaryamin in the form ‘I am indeed thou, holy divinity, 

and thou art myself’ ‘c* ^ 

The Sastras enlighten the aspirants on the essential factors 
of the mode of Upasana. They teach that the aspirants 
know that they are Brahman, though Brahman is different 
and distinct from them. The sacred texts expound that He, 
who dwells within the soul, who is different from the soul, 
Whom the soul does not know, of Whom the soul is the 
body. Who rules the soul from within. He is thyself, the 
inner ruler Immortal. 86 The Chandogya Upanisad (6-8-4 
and 3-14-1) declares that all are having the Sat, as their 
ground, inner controller and inner soul from whom they 
are born, in whom they live, and to whom they return. 
The Supreme Vasudeva is the ‘all self’. All objects in this 
world are rightly designated as Brahman, as they derive 
their value only from their Antaratman, that Supreme 
Vasudeva. Every other thing is established in Brahman, and 
so, ever)' word refers ultimately to the Absolute Brahman, 
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Up&sanfi is to be Supported by AftfingayOga: 

The Astangayoga, prescribed by the great teachers of 
the Yoga school, is a necessary limb of Upasana. The 
Sutrakara prescribes the practice of Yoga in the practice of 

meditation. The Sutra 4-1-7) 

prescribes that one should choose a convenient place, and 
sit in the proper posture for meditation. One should 
develop concentration of mind, and for this one should 
choose such a place and such a posture, is highly conducive 

to it. So the Sutrakara says ‘^oblildl (9ft.*TT. 

4-1-11.) and allows the choice of selection of the place and 
posture to the aspirant. 84 Concentration of mind is to be 
gained for meditation, and for this all the limbs of Yoga 
are necessary. The mind must be calm, and all its outward 
tendencies have to be checked for this. The mind, being 
drawn from all outward tendencies, is to be fixed upon the 
ever auspicious Paramatman. In this way, the eightfold 
limbs of Yoga are indispensable for Upasana. 

UpasanS Must be Repeated: 

Upasana is to be repeated and followed to the very 
last day of one’s journey from this world. The Sutrakara 
declares this in the Sutras, '3 TTSPTFTTtT- 

(tf.*TT. 4-1-1, 12.) 

Upasana is of the form of a scries of reflections, and 
not merely a single remembrance This word Upasana 
relates to the steady and unbroken concentration of the 
mind, which signifies this repeated series of reflections. 
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i TJjfrnrr^ | 

(Jsft.^TT. 4-1-1) 


How Should the Supreme Being be Meditated Upon: 

The aphorism l ‘37Trt|ft <ji|J|-c0£) ^ 4- 

1-3.) lays down that the Supreme Being must be meditated 
upon by the Upasaka, as his Antaratman. It is no doubt 
prescribed in the sacred texts that the supreme is different 
and distinct from the soul. The Sutrakara also expounds 
that Brahman is superior to the aspiring individual self. 85 
But the scriptures lay down that the aspirants have to 
meditate upon Brahman as their Antaratman. The Upasaka 
must turn his vision inward, and think himself into the 
Antaryamin in the form ‘I am indeed thou, holy divinity, 

and thou art myself’ 31? ^TT 

The Sastras enlighten the aspirants on the essential factors 
of the mode of Upasana. They teach that the aspirants 
know that they are Brahman, though Brahman is different 
and distinct from them. The sacred texts expound that He, 
who dwells within the soul, who is different from the soul, 
Whom the soul does not know, of Whom the soul is the 
body, Who rules the soul from within. He is thyself, the 
inner ruler Immortal. 86 The Chandogya Upanisad (6-8-4 
and 3-14-1) declares that all are having the Sat, as their 
ground, inner controller and inner soul from whom they 
are born, in whom they live, and to whom they return. 
The Supreme Vasudeva is the ‘all self’. All objects in this 
world are rightly designated as Brahman, as they derive 
their value only from their Antaratman, that Supreme 
Vasudeva. Every other thing is established in Brahman, and 
so, every word refers ultimately to the Absolute Brahman, 
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by virtue of His being the Antaratman of all others. So, 
the text ‘o? is quite apt as it confirms the truth 

of the entire universe of the Chit and the Achit being 
ensouled by Brahman. The Brhadaranyaka text declares 
that he, who meditates upon Brahman as some one 
unrelated to him, and who considers himself separate from 
Brahman, is devoid of true knowledge. Such an aspirant 
who considers Brahman separated from him, and him as 
separated from Brahman, would not be practising a 
complete and comprehensive meditation. His reflection 
world be wanting in this relaxation of the essential truth 
of the inseparable relation between God and every other 
object in this Universe. 

In the above mode of Upasana, comprising of the 
reflection of Paramatman as the inner self of all, the essential 
teachings of the scriptures are strictly followed for the 
following reasons. 

1. On account of the form of meditation, comprising of 
the mode of, ‘I am indeed, thou, holy divinity 3 , the 
aspirant will be free from the dangers of meditating 
upon something other than the Atman as warned by 
the sacred text - 

<T Of .3. 6-5-7) 

The aspirant here reflects upon the deity as his own 
Antaryamin. 

2. Meditating upon Brahman, as his Antaratman who is 
greater and superior to himself, gives full value to the 
Vedic injunction that the Paramatman must be 
meditated upon, as one who is different and distinct 
from the soul, and as one who happens to be the inner 
controller as enjoined in the text 
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‘ yPTTfgR ^ TTr^T 1 1-6) 

3. The Supreme Being who is greater than the individual 
soul is verily its Antaryamin, and the individual soul 
forms the body of Brahman. Meditation of the above 
type alone, that brings about the full significance of 
the inter-relationship of Brahman with the individual 
soul, is complete and proper. 

So, the Sutrakara prescribes that Brahman is to be 
meditated upon, only as the Antaratman of the aspirant. 

Sam a, Dama and Others are Necessary for UpSsanfl: 

Just as the performance of Karma is essential for 
Upasana as its Anga, even the virtues of Sama, Dama and 
others are required as an anga for Upasana. The Sutrakara 
takes up this question and declares that inner quietitude is 
not incompatible with the performance of his various 
duties. ‘The sacred texts prescribe the virtues of Sama, 
Dama and others as a part of Upasana. 

5FTn=cT: 

^IrU^ciirUM ^*7^ l’ Of.3. 6-4-23) 

It is imperative on the part of all Upasaka to practise 
all these, for these contribute in a very large measure 
towards the origination and consolidation of the 
Brahmavidya through Chittasamadhana. There is no 
contradiction whatsoever between these virtues namely, 
Sama, Dama and others and the performance of Karma, 
lor they relate to different things. £ama, Dama and others 
do not signify cessation of all activities. Nor can it be 
doubted that the practice of Sama and Dama will not at all 
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become possible, due to the residual impressions caused 
by the performance of various activities through various 
sense organs, for all the duties that arc enjoined upon the 
aspirant are meant to be performed in a spirit of devout 
service to the Lord, only for becoming Blessed with His 
Grace, to result in the total destruction of all such Vasanas. 
So, the Sutrakara prescribes as follows: 

i 3-4-27) 

§ama, Dama and others are thus Sahakarins or 
accessories for the practice of Upasana. As the Chandogya 
text ordains in the statement 

‘HW4IS1UI: M l fu^cd I 

{W.Z. 8-15-1) 

an aspirant of the path of Bhaktiyoga is required not to 
reveal his greatness at all to others. He must be divested 
of any vanity regarding his spiritual attainment. This 
means that the Upasaka must engage himself in meditation 
upon Brahman, and become a ‘Muni’ in reality, and yet be 
as unassuming as a child. The text affirms that he will 
become a Muni after attaining Pandityam and Balyam. The 
significance of Balyam, here, is not that such an Upasaka is 
required to behave wildly as a child but that he, though 
great Brahmopasaka, is to be wholly unassuming as an 
innocent child. The Sutra 

3-4-49) 

ordains this. The text ordains that one should become a 
Muni or a Mananaslla after attaining the two pre-requisites 
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-Pandityam and Balyam. The Sutrakara expounds in the 
Sutras (II1-4-48) that Maunam or Prakrsta Mananam is 
enjoined upon an aspirant, just like the performance of the 
duties of one’s station in life. 

Upfisana is an Effective Destructor of Prachfina Karma: 

It may be doubted that salvation is impossible out of 
Upasana, just as it is argued by some that salvation is not 
possible out of verbal knowledge, for the vast heap of 
karma amassed in all the previous births, of the, form of 
merit and sin, has got to be experienced. Karma does not 
vanish without being experienced, if it is not controverted 
by Praya§chitta. The scriptures contain any number of 
statements to prove that Karma, vanishes not, without 
being gone through. So, it is contended that the destruction 
of Karma is impossible through Brahmavidya, to lead one 
to the realisation of the Supreme. Such of the scriptural 
statements, that any how speak of the annihilation of 
Karma through Brahmavidya, arc only to be taken as 
Arthavadas, as they surely praise the mode of attaining 
Brahman. So, Karma-phala has got to be experienced, if it 
is to be exhausted, it is maintained. 

This objection has been emphatically refuted by die 
school of Vedanta which declares that the collection of all 
sins amassed before, with the exception of those that have 
already begun to act, is’ going to be annihilated, whereas 
that might occur unnoticed even after the attainment of 
Upasana is going to be untainted, by virtue of the extra¬ 
ordinary power of Upasana itself. The Sutrakara maintains 
in the Sutras (S.B. IV-I-13) that when one has attained 
Brahmavidya, the huge mass of sins committed prior to 
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one’s attainment of Vidya would get destroyed. Vidya itself 
is to be the Niskrti for all such sins, as it has no aim other 
than the annihilation of all such sins that obstruct Divine 
experience,. So Vidya itself, by virtue of its efficiency, 
would check the potency of all such Karmas. Likewise it 
would also ensure the non-relationship of such sins that 
were done by the aspirant by oversight, without any 
intention at all, even after the time of the attainment of 
Upasana. 

For an aspirant after Mukti, Punya is as bad an 
obstruction as Papa, as he considers all things other than 
the attainment of Brahman, as little and undeserving. The 
Dharmas of the first three Vargas namely Dharma, Artha 
and Kama also chain him to this world, and he is required 
to free himself from all kinds of bondages of Punya and 
Papa to become worthy of Divine Communion, and so, the 
Karma that is annihilated in this context refers to even the 
Punyakarmas done purposivcly, prior to one’s following 
Upasana. Likewise, the Punyakarma that is unintentionally 
done after taking up Upasana, also does not- cling to such 
an aspirant. Punya is of no use to an aspirant of Mukti, and 
so the scriptures ordain that even Punya of this type is 
another kind of Papa. The Sutrakara expressly affirms this 
in the Sutra: 

^ <j’ 4-1-14) 

and declares that one established in Upasana .becomes ml 
of the previous Karmas of the form of Punya and Papa, 
and also that he will, not be touched by that Karma which 
he performs unintentionally later. 
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A Vidyanista generally will not engage himself in 
purposive deeds or Kamyakarmas and whatever Karma he 
does, he does it with a spirit of detachment, only as a mark 
of service to the Lord. The performance of such 
disinterested action is the divine imperative and will not at 
all be harmful to his career of Upasana. Such Karmas that 
are unknowingly done by the aspirant, due to inadvertence, 
will not cling to him owing to die effect of Upasana. 

Upasana is not all powerful as to annihilate all past 
sins. The scriptures ordain that only such Karmas, that have 
not yet commenced to yield their results, are going to be 
destroyed. So, even the Upasaka is obliged to go through 
the full course of the prarabdakarma, or such sins that have 
already commenced to act. 87 The statement 

‘rTPJ (15T/3. 6-14-2) 

expressly states that the aspirant is subjected to the 
experience of such particular Karma that has begun already 
to give its result. He is, therefore, obliged to experience 
and exhaust completely the prarabdakarma;’ that has 
commenced to work out its fruit, before attaining 
Brahman. 88 

Thus, we find that Upasana or Bhaktiyoga has very 
great power to nullify a very large part of our past sins. 
The entire mass of Punya and Papa diat is amassed from 
beginningless time, along with such sins that might be 
committed unknowingly in future, will all be destroyed with 
the exception of only Prarabdakarma, on account of the 
power of Upasana. The aspirant will attain Brahman after 
exhausting his prarabdakarma which he is obliged to go 
through at any event. 
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What is after all Punya and Papa? They are nothing 
other than the pleasure and displeasure of the Supreme 
Being, that arc incurred by us by certain of our activities. 
In the ultimate analysis, the destruction of Punya and Papa 
means that God, being pleased with our unceasing 
meditation, will give up his inclination of rewarding us with 
some earthly gifts, as prayed for by us before, or of 
punishing us for our misdeeds. 89 

Upasana is the means of attaining Brahman, and this 
can be achieved only when all the obstructions on that path 
is cleared. When God becomes pleased with Upasana He 
gives up his inclination to punish us, and He readily grants 
us communion with Him 90 . 

Self-surrender Essential for BhaktiyOga: 

Self-surrender at the feet of the Lord is necessary for 
commencing, perfecting and completing Bhaktiyoga. 
Everything in this universe is under the direct control of 
the Supreme Vasudeva and nothing can be gained without 
His grace. Bhakti is also the gift of God. The aspirant has 
to choose God alone for aiding and completing his course 
of Sadhana. The aspirant cannot conquer his sense organs 
and become a Karmayogin, or gain steadfastness in his self, 
without surrendering himself unto God, and without 
entrusting himself unto His care. Likewise, surrender at 
the feet of the Lord is essential for the perfection of 
Bhaktiyoga also. It is not at all easy to gain that intensity of 
Parabhakti through which one can attain the Lord. Even 
for the attainment of such a Bhakti-yoga, one has to take 
refuge with the Lord and pray to Him for it. 91 If the 
aspirant is indifferent and quiet, the Lord cannot act. The 
supreme Vasudeva, the Antaryamin of all, is causing all 
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those embodied in matter, to function in accordance with 
the several gunas of nature. So, one is required to worship 
the Lord and follow Him alone, to attain the Highest. 
Without surrendering oneself to the Lord, one cannot get 
over the obstacles to Bhaktiyoga. The Lord alone is to be 
chosen for leading one to Bhaktiyoga, and for helping one 
to complete it successfully. The aspirant, after the pa tit of 
Bhakti, has chosen Bhaktiyoga as the means of attaining 
his Goal, and he observes self-surrender as a sub- means to 
perfect and complete his main way of Sadhana. Here this 
self-surrender is called the Anga Prapatti or a factor which, 
helps the main means. Bhaktiyoga, without Prapatti, 
therefore, is an impossibility. The aspirant has to pray to 
God earnestly to stand by him, and to make him strong 
enough to proceed to his Goal, unscared by any 
obstructions whatsoever on his way Ramanuja explains the 
significance of Prapatti as related to Bhakti- yoga in a 
double sense. 

1. The aspirant is required to perform in the prescribed 
way all the Dharmas of the form of Karmayoga, 
Inanayoga and Bhaktiyoga, with the firm conviction 
that the Supreme Being alone is both the Prapya and 
the Prapaka. The Supreme Lord would free an 
aspirant of this type, from all kinds of sins that are 
obstructions to attain Him. 

2. The aspirant is required to give up all Dharmas of the 
form of Chandrayana, Kusmanda, Agnistoma etc., 
that are to be performed according to the intensity of 
his sins, to clear away the obstructions to the 
commencement of Bhaktiyoga. He is further required 
to surrender himself to the Lord for becoming capable 
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of commencing Bhaktiyoga.The Lord would free him 
from all sins and such obstructions that hinder the 
commencement of Bhaktiyoga. 

From this, it becomes clear that self-surrender unto 
the Lord is inevitable for the commencement of 
Bhaktiyoga. 


. 
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Three Stages of Higher Bhakti: 

The unique contribution of Ramanuja to the 
philosophy of Bhakti is the elucidation and exposition of 
the three successive stages in the evolution of Supreme 
Devotion. These three stages are described as Parabhakti, 
Parajnanam and Paramabhakti. Bhakti is ordinarily 
classified into Samanya Bhakti and Parabhakti by almost 
all teachers. Samanva Bhakti is at the root of all Sadhanas 

J 

both material and spiritual. It is essential for all spiritual 
discipline. It is developed as described before from a devout 
study of the sacred texts and also from contact with godly 
people. This is the cause of Parabhakti. Bhakti, in general. 
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is the means of Parabhakti which is verily the means to 
Mukti. That means, which is followed for the attainment 
of spiritual perfection, is called Parabhakti. Bhakti-yoga or 
Upasana or Vedana which has been prescribed as a means 
of obtaining Mukti is called Parabhakti. 92 


While speaking of intense devotion Ramanuja 
invariably mentions the three successive stages of that 
Bhakti. In the Saranagati Gadya he states- 







and so on. Desika comments on this passage as follows: 

TrtftWT^TTrcFR: I TTTSTTcfirl PltnHI^^ T WT*rfrE: |* 


Sri Sudarsana Suri, the celebrated commentator of 
Ramanuja explains them as follows: 

wrirR: I ^TTSTTc^iR: I 

mn*tftb : l’ (*T.VT.) 

Parabhakti produces an eager and intense desire and 
determination to see the Lord. The aspirant wins the grace 
of the Lord by this keen desire. He bitterly cries out to the 
Lord to show Himself to him some day. 

The ever merciful Lord being pleased with this keen 
desire, rewards the aspirant with His perfect and 
comprehensive vision for the time being. This visual 
perception is called Parajnanam. Vedanta Desika states in 
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his Rahasya Traya Saram that this visual perception lasts 
only for the time being. 93 

This leads on to the highest state of supreme Bhakti. 
That is the stage of Paramabhakti. When the aspirant is 
blessed with the perfect vision of the Lord, an excessive 
unsurpassed love is born in him for the Lord, and he yearns 
to enjoy the Lord for ever without any break. This keen 
desire for the eternal enjoyment of the vision of the Lord 
is Paramabhakti. He becomes one with the Lord and 
cannot bear to be without Him. As the aspirant loves the 
Lord excessively, and also as he yearns to be united with 
Him eternally, the Lord also becomes eager to grant him 
Mukti without delay, and to be united with him for ever. 
Thus Paramabhakti is the highest stage of love for the 
Lord, by attaining which, one feels it impossible to live any 
longer without enjoying the Lord. 

Thus Samanya bhakti leads to Parabhakti, which is 
ordained as the means to Mukti and that Parabhakti leads 
to the state of Parajnanam, signifying the visual perception 
of the Lord, which further on leads to Paramabhakti, the 
highest stage of love which is unsurpassed, and which lasts 
for ever, and this is communion with the Lord. 

All other means to an end vanish after reaching the 
goal. But not Bhakti. It is avyaya. The excessive love for the 
Lord does not become abated with the realization of Mukti. 
On the other hand it goes on increasing for ever. The Nityas 
or the eternals as well as the Muktas-the liberated who are 
blessed with the eternal experience of the Lord feel all these 
three stages of Bhakti at different moments. Bhakti is the 
means to Mukti and again the state of Mukti is qualified by 
Bhakti. It is eternal and the spiritual discipline begins, 
continues and culminates in Bhakti. 
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Different Expressions of Bhakti: 

The savants of the past have described variously the 
different expressions of Bhakti. The Bhagavata enunciates 
nine ways of Bhakti ... 


WHJT fclwft: fMtui I 



(VTFT. 7-5-23) 


These are all different ways of realizing the essential 
nature of the Transcendental Reality which is immanent in 
one and all. The aspirant has to observe certain discipline 
and cultivate his whole being for God realisation. Of the 
above nine, the first three namely Sravanam, Kirtanam and 
Smarnam relate to contemplation, the second three, 
namely Padasevanam, Archanam and Vandanam relate to 
the divine activities and the last three, namely Dasyam, 
Sakhyam and Atmanivedanam relate to the attitude of 
subservience and self-surrender. 


lo sum up we may state as follows: 

1. Bhaktiyoga is of the form of intense love towards 
God. 

2. Bhaktiyoga is the same as Vedana, Dhyana or Upasana 
of the Upanisads and it is of thirty two modes as 
prescribed in the sacred texts. 

3. Atmadarsana that is achieved through Karmayoga and 
Jnanayoga is a prerequisite for Bhaktiyoga. 

4. Bhaktiyoga is possible for only such aspirants who are 
sufficiently evolved. 

5. The Bhaktiyogin is required to perform the duties of 
his Asrama and Varna. 
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6. Meditation must be practised rill it results in a vivid 
and perfect perception of the Lord. 

7. The Supreme is to be meditated upon by the aspirant 
as his Antratman. 

8. Prapatti at the feet of the Lord is essential for the 
commencement as well as perfection of Bhaktiyoga. 
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A Brief History of the Doctrine of Prapatti 

Prapatd is an intrinsic truth of the Vedas and never an 
outside growth. The sacred Vedas ordain ,that one should 
evolve a life or devotion and godliness for an upward 
evolution. Unshakable faith in Divine guidance is implicit 
in the entire mass of the holy texts. Man has realized his 
smallness and inability to achieve his goal of life and so he 
has prayed sincerely to the All-knowing God to lead him 
on safely to that highest aspiration. The hymn; 

(Rg. VX.-44) 

lays bear that man who is very insignificant cannot realize 
the truth without the assistance and guidance of God. God 
is described as everything to man. Man's progress depends 
upon Divine Grace. The Rigvedic hymns are pregnant with 
feelings of devotion and self-surrender. The following arc 
some of them: 


< - - - _f\ 1 

‘aP^TO^JTOTTT^ 3TFTTT’ 
% W 3TTfirfH^: ’ 

‘3TOTfa % TO 


Rg. V X. - 133-6 
Rg. VHI-92-93 
Rg. 1-189-1 
Rg. VI-29-3 
Rg. Ill-14-2 


These, and a host of others signify that surrender at 
the feet of God, with implicit faith in His saving grace, is 
essential for human progress of even- kind, both here and 
here-after. God is verily called a Neta-' Agnirneta' a 
leader who leads, one and all, to peace and happiness 
through the turmoils of life. God is described as , ‘TORT 
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ftsT: (Rg. V. 1-75-4) a dear friend and a near 

relative of all men. He is called a universal saviour whom 
nobody could obstruct - 

TTtaT 3T^TFI Tf§niT’ (Rg. V V - 7-7) 

The realization, that none other than Himself is 
capable of protecting man from the ocean of Samsara, is 
also explicit thcre- 

*R?xR Htiqal+u *»T3n i ’ 

(Rg. V VIII-66-13) 

He is compared to a spring of clear water in the midst 
of a sandy desert, capable of saving the lives of all that 
come upon there- 

w arfir’ (Rg-V X-4-1) 

Likewise, He is also spoken of as a non-leaky boat 
that can safely take men from one shore to the other, 
through the disturbed waters of life- 

wh<1’ i 

(Rg. V X-63-10) 

God is compared to a staff on which an old and weak 
man can lean and walk safely. 

‘3TT fasUTt VWUWJT (Rg. V VHI-45-20) 

All these references point out that man is subservient 
to God, and that he cannot achieve anything without 
surrendering himself to God. The mantras declare that man 
has to choose God for attaining peace and prosperity' here 
and hereafter. The comparison of a spring of water, a non- 
leaky boat and a firm staff to God is very' significant. One 
should reach the spring of water in the vast desert to be 
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saved. One has to board on a ship to be carried across die 
vast ocean. One has to hold on firmly to the staff, if he 
needs any support from it. Likewise one has to choose God 
who is accessible to all and pray to Him sincerely for help. 
This is the secret of Prapatti. Though the words Prapatti 
and Saranagati are not found in the Samhita portions of 
the Vedas, we find that the principle of Prapatti is already 
there. These invaluable authorities imply the principle of 
self- surrender, as a means for attainment of Spiritual 
perfection. 

The Upanisads which arc the significant sources of 
Vedanta philosophy have expressly ordained Prapatti. The 
I§avasya declares the necessity of Prapatti for self 
realization. 

TO TT^ 3TPTFf 

% TO ^ i^Khr ||’ (f?TT.18) 

This glorious mantra ordains that God is the Prapaka 
and the Prapya. The aspirant is advised to surrender 
Himself at the feet of the Lord, with implicit faith, 
unreservedly, to be saved and led to Him alone. This 
'Namaukti' refers to the means of Saranagali'. The 
SvetaSvatara explicitly expounds the necessity of self- 
surrender for the redemption of the self. 2 The oldest of 
the Upanisads, and one of the most important of the sacred 
texts, the Chandogya Upanisad enjoins self-surrender on 
one and all to be immortalised. J It declares that one 
becomes a 'Brahma Samstha', only when one has 
surrendered unto the Supreme. 4 The Mundaka also 
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declares the same truth. 5 The Mahanarayana Upanisad also 
glorifies Nyasa. 6 The Smrthis and Puranas are abounding 
in references to Prapatti. The Bhagavadgita which is 
acclaimed as the quintessence of the teaching of all 
Upanisads declares, in unmistakable terms, the significance 
of Prapatti as means to Mukti. 7 The Gita represents the 
true teachings of the Upanisads and as Prapatti is ordained 
in it, becomes established that it is not alien to vedic 
teachings. 

These are some of the very significant texts enjoining 
self-surrender as a direct and valid means to the realization 
of the supreme. The spiritual experience of the Alwars, the 
mystics, is enshrined in the Tamil Veda, the Divya 
Prabandhams. These Tamil Prabandhams contain this 
mystic wisdom of self-surrender. Nammalwar who is 
rightly claimed as the Prapanna Jana Kutastha, has 
performed self-surrender (I-IX-10), and shown the world 
its importance as means to Mukti. The Valmiki Ramayana, 
admitted as a text book of practical religion, is described 
as Saranagati Veda, of which, the instance of Vibhlsana's. 
surrender to Rama is regarded as the Upanisad part, 
enshrining in itself the very essence of Ramayana . 

The great Acharyas of the past such as Nathamuni and 
Alawandar have followed this pathway of prapatti for 
attaining the Supreme Vasudeva. 8 Thus we find that this 
doctrine of prapatti is enjoined by the Vedas, and that it 
has an unbroken tradition. 

Ramanuja and Prapatti : 

A doubt is sometimes raised by some regarding the 
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importance assigned to Prapatti by Ramanuja. It is pointed 
out by certain critics that Ramanuja has not shown his 
leaning towards Prapatti anywhere in his works, and on 
the basis of this, it is further contended that Prapatti was 
not admitted as a direct means to Mukti by Ramanuja. This 
argument has to be carefully examined. First of all we must 
decide what all arc the works of Ramanuja. According to 
Srivaisnava traditions, which are reliable, the Sri Bhasya, 
Deepa, Sara, Vedartha Samgraha, Gltabhasya, 
Saranagathigadyam, Srlrahgagadyam, Vaikuntagadyam and 
Nityam are attributed to Ramanuja. These can be 
established as the works of Ramanuja definitely, on the 
basis of various evidences both external and internal. 

It is not possible, on die other hand, to disprove the 
authorship of Ramanuja as related to anyone of these 
works. Of the above nine works, the authenticity of 
Ramanuja's authorship of five works viz., Sri Bhasyam, Gita 
Bhasyam, Vedanta Dipa, Vedanta Sara and Vedartha 
Samgraha, is unquestioned. The authenticity of Ramanuja's 
authorship is doubted only regarding four of his works 
namely-Saranagatigadyam,Srirangagadyam, 
Vaikuntagadyam and the Nityagrantha. The reasons put 
forth by the objectors are: (1) The gadyas are different in 
spirit from the other works as they expound prapatti as a 
direct means to Mukti. (2) The gadyas contain many new 
concepts such as the concept of Nitya Ka inkary a etc., that 
arc conspicuously absent in his other works. (3) These 
contain imaginary descriptions as found in Vaikunta 
Gadyam. 

The above arguments are not at all convincing. The 
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concept of Prapatti as direct means to Mukti cannot be said 
to be foreign to Ramanuja, only because it is expounded in 
the Gadyas. It is not opposed to the doctrine of Ramanuja, 
as found in the other works. Unless a reference is found in 
the other works refuting this concept, it cannot be held as 
alien to Ramanuja. The concept of Nitya Kainkarya is 
likewise very old. It is found in the Pre-Ramanuja Jitanta 
Stotra, the Stotraratna and the Thiruppavai of Andaj. As 
regards the description of Vaikunta in the Vaikuntagadyam 
we must note that it is not geographical in character, but 
only emotional being the uttering of Ramanuja in one of 
his devotional ecstacies. It is meant for steady practice by 
the devotees. The Sri Bhasya, Deepa, Sara and Vedartha 
Samgraha compare with the Siddhitraya, the Gitabhasya 
with Gitartha Samgraha, the gadyas and the Nitya with the 
Stotraratna, the devotional hymn of praise, of 
YamunAcharya, his great preceptor. If we get to know 
Ramanuja as a dialectician and philosopher from his first 
set of works viz., Sri Bhasyam and others, we also get to 
know him as a theologian and devotee from the other set 
of works. No one can be expected to develop one's dialectic 
only, in all his works. 

Ramanuja's authorship of the Gadyas becomes confirmed 
for: 

1. There is a continuity in the thought of Ramanuja, as 
represented in all his works. 

2. These works do not display any doctrinal differences. 

3. These are closer to Ramanuja's other writings in terms 
of basic doctrines and fundamental point of view. 
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4. The Snvaisnava traditions are invariably reliable 
regarding the attribution of authorship and 

5. These are the summaries of conclusions arrived at in 
all other works. 

The Saranagathi gadyam and others have: been 
commented upon by Sudarsana Suri, the celebrated 
commentator of the Sir Bhasya, Peria Vachan Pillai and 
VedantaDeSika. These celebrated personages were not far 
from Ramanuja in point of time, and their traditions and 
beliefs were directly derived from the immediate successors 
of Ramanuja. Moreover, the opening paragraphs of 
Saranagathi gadyam, as well as the texts of the other 
gadyams, are almost the same in style and content, as his 
introduction to Gltabhasya. Ramanuja's authorship of the 
gadyas cannot therefore be questioned. The great Vedanta 
Desika and others of the northern school, as well as Pillai 
Lokacharya and others of the southern School, are united 
on this point. So the suggestion of some critics that doubt 
Ramanuja's authorship of the Gadyas, has to be dismissed 
once for all, as unfounded and indefensible. 

The position of Ramanuja regarding Prapatti must be 
studied as related to all of his works. Desika declares that 
Ramanuja has expounded the doctrine of Bhakti in his Sri 
Bhasyam and Gltabhasyam and that he has expounded the 
doctrine of Saranagathi in his great Gadyas. (R.T.S. 24, p. 
171). 

Ramanuja has no doubt expounded the greatness of 
Bhakti in his Gltabhasyam and Sri Bhasyam, quite in 
accordance with the textual context. He is nor opposed to 
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Bhakti ar all. It is also admitted definitely as a valid means 
to Mukti. It is on account of diis that he expounds die 
secret of Bhaktiyoga in his Gltabhasyam declaring the same 
there as 

Even while commenting upon the Charamafcloka, the 
Supreme Rahasya of Saranagathi, Ramanuja describes it 
only as relating to Bhaktiyoga . Prapatti is prescribed here 
not as a substitute to Bhakti, but as an aid to it. So it is an 
Aiiga or part of Bhakti there. Prapatti is absolutely essential 
for Bhakti-yoga , as the very' commencement of it becomes 
impossible without Prapatti. 

Even in his Vedartha Samgraha, while describing the 
means to Mukti, Ramanuja declares that the Supreme is 
attained through Bhakti, which is uninterrupted, and which 
has taken on the character of the most-vivid and immediate 
vision of the Lord. But this depends entirely upon Prapatti. 
An inclination towards God is to be got through self 
surrender only. Only by offering one’s all and one’s very 
self at the feet of the Lord, docs one develop Bhaktiyoga. 9 

Though Ramanuja propounds the doctrine of Bhakti, 
as die means to the attainment of Mukti, he also admits 
the efficacy of Prapatti as a direct means to the realization 
of Godhead. In his three great Gadyas, the literary gems 
that are the outpourings of his love for the Supreme 
person, Ramanuja expounds the doctrine of self-surrender. 
These Gadyams arc called Sarasvatam Sasvatam’, and are 
said to be of utmost importance 10 by Vedanta Desika. It is 
said that all the other works of the Acharya, though very 
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great, were only a preparation for the singing of this great 
Saranagathi gadyam. This gadyam is an exposition of the 
Supreme Mulamantra, Dvaya Mantra and Charamasloka. 
Vedanta Desika analyses the §aranagathi gadyam as 
explaining each word of the Dvayamantram, the 
MQlamantram and the Charamasloka. 11 This gadyam is 
considered as the crown and culmination of the expositions 
of Ramanuja, by all sections of his followers. 

Prapatti was not a new invention of Ramanuja. It is 
enjoined in the sacred scriptures and the Smrtis, Itihasas 
and Puranas, and it was being observed by the Savants of 
the past, such as Nathamuni and Yamunamuni who were 
the great predecessors of Ramanuja. Ramanuja himself was 
initiated into the three great Rahasyas by his preceptor 
Gokipurna. Ramanuja taught the doctrine of Prapatti to 
his innumerable disciples and opened the gates of 
emancipation to the majority of human beings that were 
depressed owing to their inability to follow the hard 
discipline of Bhaktiyoga . 

All these show that Ramanuja held Prapatti as a direct 
means to Mukti. 

The Saranagati-Gadyam describes self-surrender which 
is complete and unconditional. It is meant for not 
perfecting another means, but for the attainment of the 
eternal service of the Lord. The Prapatti that is observed in 
the Gadyam is, thus, definitely for being blessed with 
divine communion. It may be asked, why then, there is a 
prayer for the continuance of Parabhakti, Parajnanam and 
Paramabhakti. This Bhakti, that is prayed for in this 
context, is not that which happens to be the Upaya or 
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means to salvation. On the other hand, it is the life-long 
Bhakti of a Prapanna that is prayed for here, as in the 
Stotraratnam of Alawandar. So, the Prapatti here is not for 
the enrichment of and completion of Bhakti, but is, on die 
other hand, for the attainment of Moksa directly. 12 

A mere prayer for Parabhakti and Parajnana and 
Paramabhakti should not be mistaken for Bhaktiyoga , 
which is the Upaya or means for the attainment of the goal. 
Bhakti and Jhanam are the two things that are always to be 
sought for by each and every aspirant. Bhakti becomes 
enriched and remains eternally with the individual self, 
even in the state of Mukti. Thus the Bhakti that is prayed 
for in the gadya is the Phala or the fruit of the Sadhana, 
and not an Upaya. It was Ramanuja's conviction that Moksa 
was not possible of attainment for one, without one's 
complete surrender at the feet of the Lord. He says in his 
Vedartha Samgraha that diere is no way of emancipadon, 
without surrendering absolutely to the Lord. 13 

The Vaikunta gadyam describes diat one who is in the 
habit of chanting continuously the dvayamantra, realizes 
the Summum Bonum. He exhorts all, in that gadyam, to 
take refuge with the Lord, to be saved. 

*cufHrcta ^ 

|* tjT. 

Ramanuja has definitely stated in this gadyam his firm 
conviction that Prapatti at the feet of the Lord is also the 
direct means for the attainment of the Supreme bliss of 
the eternal service of the Lord. 
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‘ ifo l Rich l rqEdch (tjT.) 

explains the object of desire, and for the attainment of that, 
there is no means other than surrender at His feet.. This is 
expressed in the phrase - 

‘ dri41H^ rf 

which categorically affirms that Prapatti is the direct means 
to the goal of God-realization. It is impossible to set aside 
all these significant statements that reveal the position of 
Ramanuja regarding this Upaya. It must, therefore, be 
admitted that Ramanuja affirmed both Bhakti and Prapatti 
as means to Mukti. Ramanuja has shown in his Gadyams 
that one, though bereft of the performance of Karmayoga , 
Jnanayoga and Upasanas, that are ordained as Upayas for 
the attainment of Godhead, 

7Tr#;‘ 4ailr^4iqddl 

0?T. TOT) 

though enmeshed in ignorance, though overpowered by 
hindrances for the commencement of Parabhakti and 
others, and though not endowed with the true knowledge 
of the reality, would be capable of obtaining release from 
bondage, and be blessed with the eternal service of the 
Lord 'and infinite bliss of Divine communion, sheerly on 
account of the compassion of the Lord that is awakened by 
one's uttering the Dvaya Mantra and surrendering oneself 
at the feet of the Lord, in any manner whatsoever. This 
very statement of Ramanuja bears testimony to the fact that 
Prapatti was held by him, as also a direct means to Mukti, 
just as an indirect means. 
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Prapatti was being observed as a direct means to 
Mukti, even before Ramanuja, and Ramanuja has given 
only a reorientation to it in his glorious gadyas. If he did 
not deal with it in his Sri Bhasyam and Vedartha Samgraha 
directly and thoroughly, there was no occasion for it, as he 
was bound down by the textual context there. Ramanuja 
has synthesised this philosophy of Sadhana in the light of, 
the teachings of the scriptures, the priceless traditions of 
the past, the glorious expositions of a long line of illustrious 
and eminent teachers, and the mystic wisdom of the God- 
intoxicated Alwars in such a unique manner that he gives 
equal importance to both Upasana (or Bhakti) and Prapatti, 
without harming either. He has expounded in his great 
works that Bhakti cannot be actualized without Prapatti. 
Likewise, the other aspect of Prapatti, namely its efficacy 
to function as a direct means to Mukti, has also been 
emphasised. Thus Bhakti and Prapatti are both valid means 
to Mukti, according to Ramanuja and there is no 
contradiction between these two. 

Two sub-schools namely Vadagalai and the Tengalai 
schools emerged after the time of Ramanuja, and the 
teachers of both Sampradayams developed the doctrine of 
Prapatti. The Tengalai Sampradayam was expounded by 
Pillai Lokacharya and Manavala Mahamunigal, whereas 
Vedanta Deiika was the Chief of the exponents of the 
Vadagalai school. 

The credit of explaining, elaborating, reaffirming, 
consolidating and establishing on solid grounds, the 
doctrine of Prapatti goes to Sri Vedanta Defcika, one of the 
greatest successors of Ramanuja, in the School of 
Visistadvaita. Desika has expounded the inner meaning and 



Prapatti 


373 


significance of the doctrine of Prapatti in all its aspects, on 
the authority of the sacred scriptures, Puranas Itihasas, 
Agamas, the Divya Prabandhams and the expositions of the 
ancient Acharyas in his Magnum Opus, The Rahasya Traya 
Sara', which is the finest fruit of his mature mind. This 
great work is a landmark in the history of Srivaishnava 
philosophy, as it is an original and authentic exposition of 
the essentials of Vedanta, as related to Sadhana. The 
exposition of Prapatti here, is all-comprehensive and 
definite. Many important topics such as the nature and 
scope of Prapatti, the difference between Prapatti and 
Bhakti, fitness for Prapatti, the accessories of Prapatti, the 
mode of performing Prapatti, the conduct of a Prapanna, 
have all been dealt with in a masterly way in this work. 
Had it not been for the timely exposition, clarification and 
systematization by Desika, of the very many points 
referred to above, the doctrine of Prapatti would have ever 
remained hazy and indefinite. Vedanta De$ika has based his 
expositions invariably on the innumerable authorities of the 
Srutis and the teachings of the ancient masters, and never 
does he give an arbitrary or imaginary account of it. 

It is a fact that this religion of Saranagathi was a 
subject of study even before Desika. A number of post 
Ramanujaite Acharyas had formulated their own views 
about it, and this fact may be known from the very many 
references that are found in the Rahasya Traya Sara. 
Vedanta Desika wrote a work in Sanskrit namely 'Niksepa 
Raksha in defence of Prapatti. One endowed with the rare 
gifts of the acutest logical acumen, a thorough mastery of 
rhe subject, a clear and lucid way of exposition, a staunch 
devotion to the cause, and a wonderful sense of syncretism. 
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like Vedanta De$ika, is hard to be found in the field of 
Indian Philosophy, and Rahasya Traya Saram, one of the 
noblest works of this eminent personality, has stood as an 
authority, for all time, on the religion of Saranagati, and 
has inspired many a philosopher-devotees find his pathway 
to Mukti. This philosophy of self-surrender is thus an 
intrinsic part of Vedanta, and has a rich and weighty 
tradition. 

Prapatti is a direct means to Mukti: . 

The ever existent means for the attainment of the 
Supreme Goal of life, the eternal bliss of Divine 
Communion, is the ever merciful Lord Himself. Bhakti 
and Prapatti are the two ways of awakening Divine mercy 
which is to be sought for the realization of all aspirations, 
both worldly and spiritual. The multitudes of souls are 
floundering in this world in an ocean of reason and doubt, 
and they cannot save themselves without faith in the saving 
grace of the Lord. The ever merciful Supreme Being has 
allowed the Jiva freedom of action, since He is free from 
cruelty or arbitrariness. 14 He has made man strong enough 
to withstand the temptations and to march steadily on the 
path of progress towards spiritual perfection. He has, out 
of compassion, granted him the necessary knowledge in the 
form of the scriptures, by means of which, he can 
understand and follow the ways of that Universal Being 
and attain Him alone in the end. 

A change of heart on the part of the Jiva, and a sincere 
prayer for Divine mercy, change his whole career and make 
him forgivable. The philosophy of Sadhana in this school is 
based on this fundamental truth of Divine Grace and 
human endeavour. 
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This human endeavour, which is adopted for the 
awakening of Divine Grace is of two categories viz., Bhakti 
and Prapatti. 




23 p-159) 
17 ) 


Bhaktiyoga and Prapatti are the two chief Upayas to 
be adopted for attaining salvation. These -two means are 
quite different and distinct, and are meant for two different 
types of aspirants. These are the only two ways of gaining 
spiritual perfection, according to this school of thought. 

‘v&rm qrcw wan cn i 

TTTtqtes 3nwr TTtT II 

29 p-234) 

Bhakti and Prapatti are very closely interrelated, and 
arc generally given a common name as Prapatti or Bhakti. 
The difference between the two viz., Bhakti and Prapatti is 
pointed out by terming them 'Sadvaraka' or ’Anga Prapatti', 
and 'Advaraka' or ’Angi Prapatti’, respectively. Bhakti is 
included in Prapatti and Prapatti is included in Bhakti. That 
is why Bhakti is called Sadhana Bhakti, and Prapatti is 
called Sadhya Bhakti. Those, who adopt Prapatti as the sole 
and direct means, are adopting Sadhya Bhakti whereas 
those who adopt Prapatti as an auxiliary means to perfect 
another means (viz., Bhaktiyoga), are adopting Sadhana 
Bhakti. The fundamental difference between these two 
means is this, namely, that Prapatti is a sub-means in one, 
and the Chief means in another. Both the aspirants of the 
path of Bhaktiyoga and Prapatti are virtually prapannas 
since the former adopt it as an Anga or part of Bhakti, 
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whereas the latter adopt it as an independent means. 
Likewise both of them are Bhaktas, for Bhakti is the Phala 
or fruit for one and the Sadhana or means for another. 

‘'Wd<ii5 yyfri^yj yy^icH riicjtj) l 
ywmim'nfrhWJT tT <*fstfd\ l’ (T.^.flT.8 p-103) 

Prapatti or self-surrender is an essential factor of Every 
spiritual discipline. When the aspirant realizes that he 
cannot get his desire, either by himself or with the help of 
some other, he takes refuge, with unshakable faith, in the 
Lord, for attaining his goal. He chooses God as the means 
of attaining his aspiration. Surrendering himself at the feet 
of the Lord is absolutely essential for a successful practice 
of Karmayoga , Jnanayoga and Bhaktiyoga. 15 

Self surrender or Prapatti may be observed for two- 
purposes. 

1. ’It may be followed for perfecting another means like 
Bhaktiyoga . This is called Sadvaraka Prapatti, for it is 
used as an indirect means of perfection. This prapatti 
enriches and perfects Bhaktiyoga . The aspirant who is 
confronted with innumerable hindrances to his career 
of Bhakti Yoga surrenders himself at the feet of the 
Lord, and prays to Him to lead him safely on the path 
of Bhaktiyoga to his goal. Bhaktiyoga is the chief 
means of this type of aspirant, and he observes self- 
surrender for the commencement and perfection of his 
chosen means of Bhaktiyoga . This is also called Ahga 
Prapatti as Prapatti is here a part of Bhaktiyoga . 

2. Prapatti may be observed as a direct means for 
attaining Mukti itself. As it is capable of perfecting 
any other means, it can also function as an 
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independent means to Mukti. For this aspirant, there 
is no need for any other means for the attainment of 
his Goal. Though Prapatti is inclusive of Bhakti, 
Bhaktiyoga is not adopted here as means to Mukti. 
This is called Advaraka Prapatti or self-surrender as 
the sole and direct means. Prapatti is the chief means 
and Bhakti is a part of it and so, is also designated as 
Angi Prapatti. . 

The Supreme Being waits for the observance of some 
Vyaja for his intervention, in saving the JTva from the 
Wheel of Samsara, though He is Himself the goal and the 
endeavour, the Prapya and the Prapaka. The Sastras affirm 
that God's mercy needs a Vyaja to function, and that Bhakti 
and Prapatti are those Vyajas. 

Prapatti is a substitute for Bhakti : 

The scriptures have prescribed different types of 
meditation for different classes of aspirants, according to 
their respective competence and temperaments. The 
Sutrakara affirms that all the modes of Vidyas are different 
and distinct from one another though all of them are meant 
for the same goal of Mukti. 16 The scriptures ordain those 
different types of Vidyas for different types of aspirants 
who are qualified for it. The unity of the several vidyas is 
affirmed, and the aspirants are required to choose anyone 
of those Upasanas for attaining their goal, as each and 
every Vidya has the same Phala. 17 Even as there is a 
distinction between one Upasana and another, according to 
the respective qualifications or competence of the aspirants, 
and even as one Vidya is an alternative to another, there is 
a distinction between Prapatti and the different Vidyas. 
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Prapatti is again a substitute for anyone of those thirty two 
modes of Upasana, since the goal for both is the same. As 
some aspirants after Mukti are qualified for Daharavidya, 
some for Madhuvidya, and some others for Sadvidya, and 
so on , on account of their special qualifications and 
temperaments, some are qualified for Prapatti. Prapatti has 
been prescribed as a substitute for Bhaktiyoga , and is 
meant for a different class of aspirants. 18 

Bhakti and Prapatti: 

Just as there are differences in Upasanas, there are 
differences in Nyasavidya also in different. Vakhas of the 
Vedas. Namaskara is said to have three forms, and 
likewise Prapatti is also of different kinds. All these are 
capable of yielding the desired object, according to the 
competency' of those that adopt them. 1 ’ 

The path of Bhakti is to be built up very carefully. It is 
to be developed on Atmadarsana, for which, the means of 
Karmayoga and Jnanayoga are to be adopted, striedy 
according to the injunctions of the scriptures. This is an 
elaborate and difficult design, It is so very Sublime that an 
ordinary man cannot follow it. So it is not within the 
competency of one and all. For Bhaktiyoga certain 
requirements are absolutely necessary'. They are: 

1. Capacity' to understand thoroughly the meaning of the 
Sastras, as relating to Karma, Jriana and Bhakti. 

2. Ability to perform fully what all has been ordained in 
the scriptures. 

3. The Sastraic qualifications of birth in the three higher 
castes, and qualities like Astikya, Sadachara, Samskara 
and others. 



Prapatti 


379 


4. Sativic patience to wait for any length of time, till all 

Prarabdha karmas are completely exhausted by 

endurance, for the attainment of the Highest. 20 

Being endowed with ail these requirements, without 
any exception, the aspirant embarks on the path of 
Bhaktiyoga to attain the Absolute. He distinguishes the 
self from the non-self, and engages himself in the 
performance of his duties, with no interest in the results 
thereof. By constant practice he gains self realization and 
realizes the spirituality of the souls, as well as the 
subservience of all souls to the auspicious Paramatman. This 
God-consciousness develops into Upasana or meditation 
upon the Supreme. This steady remembrance of the Lord 
is to be repeated along with the practice of Astangayoga , 
till it results in a direct and vivid comprehension of the 
Lord. He attains then, the Highest Goal of life, viz., the 
eternal service of the Lord. 

This path of Bhaktiyoga is strewn with infinite pitfalls. 
There is a hurdle at every step, and there is very little 
chance of one's reaching the goal. The multitudes of 
obstacles that stand in the way of Sadhana, have to be 
carefully cleared, and for this, the Sadhaka has to adopt 
Prapatti at the feet of the Lord. It may be argued that the 
effort put in, this direction would never go in vain. This is 
true, but yet, it cannot be said when the fruit will be 
attained, as it is subject to the condition of exhausting all 
Prarabdha Karmas by endurance. It may take a Kalpa or a 
Manvantara or a Yuga. The aspirant of the Bhaktimarga 
has, therefore, to wait patiendy for any length of time for 
attaining the Highest. The example of Vyasa and others 
who had to it patiently for a long time has been given as 
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followers of Bhaktiyoga. Bhaktiyoga thus requires the 
fulfillment of each and every condition without any 
exception. 21 It collapses even if one condition is not 
satisfied. 

But Prapatti is not so. It is a means which is within the 
competency of one and all, without any restriction. The 
essential requirement for Prapatti is any one, or a 
combination of the following: 

1. Inability on the part of the aspirant for adopting such 
Upayas as Bhaktiyoga , Karma and Jhana. 

2. Ignorance of the required knowledge of the Sastras as 
relating to Upasanas and the like. 

3. Sastraic disqualifications of birth and others. 

4. Inability to endure delay in attaining Mukti. 

An aspirant becomes fit for Prapatti, even if anyone of 
the above conditions is obtained. These may occur in 
combinations of two three or four also. 22 The very 
disqualifications for the adoption of Bhaktiyoga are the 
requirements of Prapatti, Want of a thorough knowledge 
of the Sastras, along with the ability to perform all that is 
ordained therein, need not discourage and deter anyone, 
for the Sastras have prescribed an alternative way for this 
arduous and steep path of Bhaktiyoga , so that the weak 
and the infirm also might attain the same goal of Divine 
Communion. The special requirements of Prapatti are 
threefold as follows. 23 

1. A knowledge of the nature of the relationship between 
the Jivatman and the Paramatman. 

2. Akinchanyam or want of ability'' for adopting any other 
means. 



Prapatti 


381 


3. Ananyagatitvam-aversion to all interests other than 

the one desired, or a determination not to seek refuge. 

with anyone other than the Supreme Being. 24 

Prapatti is thus meant for a particular class of aspirants 
who are incapable of adopting the means of Bhaktiyoga , 
due to want of knowledge and ability, who cannot bear any 
delay in attaining their objects of desire and, who are 
blessed with the true knowledge of their subservience only 
to the Supreme Being. Prapatti stands efficiently as a 
substitute for Bhakti, and guarantees the Lord to one and 
all without any restriction. 

Prapatti preserves in itself the essentials of Bhaktiyoga 
without its hard conditions. It has a universal appeal as 
there are no restrictions to it. It is powerful enough as to 
avert all hindrances. It is a means for achieving all 
aspirations. It is to be observed only once. It produces the 
result very soon. It is also easy of performance. It yields to 
no opposition or obstacles. 23 

Prapatti is just like the Brahmasastra which by itself is 
capable of yielding the result, without the intervention of 
any other. Just like that missile it will not tolerate the 
adoption of any other means along with it. 26 

The differences between the requirements for Bhakti 
and Prapatti may be noted as follows: 


Bhaktiyoga 

1. A thorough knowledge 
of the scriptures 
relating to the 
philosophy of Karma, 
Jnana and Bhakti 


Prapatti 

1. The knolwedgc of the 
relationship between 
the soul and the 
universal being. 
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2. Ability to perform ail 
that has been ordained 
in Sastras. 

3. The Sastraic 

qualifications of birth in 
the three higher classes. 

4. Performance of 

Karmayoga and 

Inanayoga is necessary' 
for Atmadarsana, 
which in turn leads to 
Bhaktiyoga. 

5. One must have the 
patience to wait for any 
length of time, till all 
the ills of Prarabdha 
Karma are exhausted by 
experience, for the 
attainment of God¬ 
head. 

6. Bhaktiyoga is a very 
steep and sublime 
scheme that it is above 
the capacity of ordinary 
men. 

7. Bhaktiyoga is to be 
repeated and practiced 
till the time of departure 
from this world. 


2. Inability to perform all 

those things that are 
required for 

Bhaktiyoga and others. 

3. All people are qualified 
for performing Prapatti 
without any restriction 
of caste or birth. 

4. Performance of any 
other thing is not 
necessary, as Prapatti 
itself stands in place of 
Parabhakti and leads on 
to Parajiianam and 
Paramabhakti. 

5. The inability' to endure 
any delay in attaining 
Divine Communion. 


6. It is easy of 
performance and within 
the the competence of 
one and all. 

7. This is to be performed 
only once for a thing. 
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8. The practice of the 
eightfold yoga is 
essential. 

9. The practice of the 
eightfold yoga is 
essential. 


8. This cannot tolerate the 
adoption of any other 
means with it. 

9. This yields the result 
very quickly. The man 
who has performed 
Prapatti attains the 
goal, according to the 
intesnsity of his desire, 
cither at once or at the 
end of that life. His 
moksa will be waiting 
his disembodiment. 


10. The mass of sins 
amassed in all the 
previous births, as well 
as those to come, are 
destroyed on account of 
the efficacy of 
Bhaktiyoga. But the 
prarabdha Karmas have 
got to be completely 
experienced. 


10. Prapatti is capable of 
destryoing even that 
part of the Prarabdha 
Karma that has not yet 
begun to result in 
addition to the 
Samchita Karmas. So 
the Prapanna is not 
obliged to be born 
again and again to 
exhaust the Prarbdha 
Karma just like the 
aspirant of the 
Bhaktiyoga. 


It is seen from the above that Prapatti has all the 
merits of Bhaktiyoga without its limitations. It is, just like 
Bhaktiyoga, a means for the attainment of all types of 
desires, both worldly and spiritual. The speciality of 
Prapatti is that it has a universal appeal, wthout any 
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restriciton unlike Bhaktiyoga. Akinchanyam and 
Ananyagatitvam are the two necessary requirements of 
Prapatti. Prapatti is by itself capable of acquiring the 
desired fruit and does not depend upon any other means. 

The Sutrakara affirms that "the fruit is from Him as it 
stands to reason". 

(^.^.3-2-37) 

As the Supreme Lord is the bestower of all kinds of 
desires, Parapatti or self surrender at the feet of that ever 
merciful God happens to be the means of attaning all kinds 
of objects. The aspirant gets Bhakti, if he performs Prapatti 
for the sake of Bhakti, or gets Moksa itself, if he performs 
Prapatti for the sake of Moksa itself. All the fourfold 
Purusarthas are secured through Prapatti, as through 
Bhakti. 27 The Visnu Purana substantiates this by declaring 
that there would be anxiety to recover lost wealth, desire 
for fresh wealth, delusion and sorrow, only so long as one 
does not perform Prapatti to the Lord. 28 

Prapatti also is thus a direct and valid means to Mukti. 
The Three Mysteries or Rahasyas imply Self-surrender: 

The Sastras deal with the triple philosophy of the 
Reality, The goal and the way for die good of the soul diat is 
enmeshed in Samsara, from beginningless time. The 
knowledge of the Sastras is enshrined in a remarkable way 
in die three Rahasyas. They are the Mulamantra, the Dvaya 
and the Charama sloka. 2y The Mulamantra has three words 
and comprises of eight letters. Of these the first word is the 
Pranava which sums up the wisdom of the sacred scriptures. 
This is the Supreme Mantra of Nyasa vidya. 
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According to tradition the Mulamantra is the 
expansion of the Pranava, and the Dvaya Mantra is an 
expansion of the Mulamantra. The Charama Sloka is for 
the elaboration of the same theme. It contains three letters, 
each of which forms a word. The first letter *3?’ connotes 
the Paramatman, the sole cause of the Universe, the 
Saviour of all, the innerself and controller of all, the 
Sarvasesin and the Lord of Sri. It also denotes the 
relationship of the Lord with others by means of the usage 
of the dative case. The middle letter <: 3’ affirms 
emphatically the relationship of subservience of the Jlva 
only with die Lord. The third letter' V refers to the Jlva 
who is to be saved, who is of the nature of knowledge and 
bliss, who is atomic and different and distinct from matter, 
and who is entirely subservient to the Lord. Thus the 
Pranava affirms that the Jlva is entirely dependent upon 
the Supreme Being. The second word ’Namas' comprises 
of two letters each forming a word. It signifies the 
abnegation of self conceit and self-dependence. This word 
means Saranagati. It prays for the anhilation of evil. This 
one word itself signifies the entire wisdom of Vedanta, has 
it prescribes the self-oblation of the Jlva to the 
Paramatman. The third word 'Narayana' is significant and 
relates to the Supreme Brahman, who is the ground of all 
existence, who is immanent in one and all, and who, at the 
same time, transcends in eminence all others and to whom 
this soul is to be offered. The word Naravana is in the 
dative case, and this implies that the goal of self-surrender 
is that the Lord should accept the Jlva and appropriate it to 
His eternal service. This sacred Mantra prescribes 
Saranagati as the Chief means of attaining the Lord. 
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The Dvaya Mantra makes the meaning of the 
Mulamantra more explicit. This comprises of two parts. 
The former relates to the means, while the latter relates to 
the goal. The former part forms one sentence, while the 
latter contains two sentences. The first part of this eminent 
Mantra connotes the Supreme Lord who is inseparably 
united with the Goddess Sri to form the Supreme Reality, 
who is overflowing with Vatsalya, Svamitva, Souseelya, 
Saulabhya and Daya. The word 'Carana' shows what the 
Jiva has to hold on for being saved. The Jiva has to realize 
his utter unworthiness and has to cast himself to be saved 
on the lotus feet of the Lord shedding all egoism. The 
Lord's mere)' will then spontaneously shower on him. The 
word 'Sarana' signifies that the Lord's feet are the means 
of attaining the Highest Object of desire. The word 
'Prapadye' shows the way of surrendering oneself to the 
Lord. It signifies the need for renouncing egoism and self¬ 
responsibility. It points out that an aspirant who is utterly 
helpless by himself, should entrust the burden of his 
protection to the Lord, having unshakable faith in His 
saving Grace. Thus, the first part of this Supreme, Mantra 
prescribes self-surrender at the feet of the Lord. The second 
part of this great mantra indicates the Supreme Lord, as 
the goal of attainment, as inseparably united with Sri, as 
one who is the goal as well as the endeavour and as one 
whose eternal service is to be attained for all time to come. 
The word TJarayana' in this part signifies the Sarvasesi as 
qualified by all perfections and goddess Sri and as the 
Nirathisava Bhogya. The dative case found here signifies 
the prayer for eternal service to the Lord as found in the 
Mulamantra, The quintessence of this sacred Mantra is 
this: "I take refuge, in the two holy feet of Sriman 



Prapatti 


387 


Narayana, the Lord of Sri, for attaining the eternal service 
at the feet of Sriman Narayana". This holy mantra brings 
out the full implications of the supreme Tatva, and so has 
pre-eminence over other Mantras. 

The third great Mantra, the Charama &loka ordains 
self-surrender at the feet of the Lord. This Divine 
imperative implies the abandonment of the sense of 
egoism. This Supreme Rahasya lays bear that self- 
surrender is meant for one who is unable to follow any 
other means, and that this does not need the fulfilment of 
any other condition. This mystery contains three sentences 
and has twelve words. The first sentence enjoins the means 
to be adopted. The second signifies the fruit of Prapatti. 
The last sentence relates to the conduct of one after 
Prapatti. The Divine injunction to renounce all Dharmas 
signifies the non-requirement of any other Dharma for 
Prapatti, or the state of an aspirant who has given up the 
adoption of any other Dharma for the attainment of his 

goal. The words **TT *<<*>*f Only "me" show the supreme 
Being who is qualified with Soulabhya and other auspicious 
qualities, who is the bestower of all desires, and who, by 
Himself, is the Chief means of all attainments. The words 
'.^aranam Vraja' prescribes Nyasa qualified by Mahavisvasa 
and others. The sentence 'I shall release you from all sins' 
signifies the omnipotence of the Lord who takes upon 
Himself the burden of saving the surrendered, and the 
destruction, in totality of all obstructions to Divine Service. 
The assurance 'Do not grieve' points out that the aspirant 
should be free from anxiety after he has entrusted the Lord 
with his care . 30 

Thus, these three Supreme Rahasyas explain and 
elaborate the theory of Saranagati, and prescribe it as a 
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means to be adopted for attaining Moksha for those who 
are incapable of following Bhakti yoga . , 

Accessories of Prapatti: 

Though Prapatti does not need any other condition 
like AtmadarSana or Karmayoga or Jiianayoga as in the 
case of Bhaktiyoga it comprises of five Ahgas or parts 
which are essential for it. These form six along with 
Atmaniksepa. 

These are as follows: 

1. Will to do whatever is agreeable to the Lord. 

2. Avoiding whatever displeases Him. 

3. Utter helplessness. 

4. Supreme faith. 

5. Seeking His protection. 

6. Surrender of the self. 

snrirftsta: 

Of these six, Atmaniksepa or Nyasa is the Angi, or the 
main factor, for which the other five are accessories or 
Angas. This is just like the statement 'Astanga Yoga ' or the 
eight fold Dhyana yoga, consisting of the eight factors 
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namely-Yama, Niyama, Asana, Pranayama, Pratyahara, 
Dhyana, Dharana and Samadhi, of which the last namely 
'Samadhi' is the Ahgi for which the other seven arc, Ahgas. 
Prapatti is therefore called 'Sadanga Yoga taking into 
consideration the totality on the Angi and the Ahgas, the 
main factor and its accessories. 31 

Lakshml Tantra (17-74) definitely declares that the 
five are accessories to Nyasa in the following stanza. 32 

^JTCT: TT3JT , '?T*JrT: I 

VUU I HlftRrqfi II 

These five Ahgas are the natural conditions that exhort 
the aspirant to offer himself to the SarvaSesi for getting 
his protection. Self-offering becomes impossible in the 
absence of anyone of these. The aspirant intuits himself to 
the will of God, and submits himself without any reserve 
to be instrumentalised according to His will. He gets his 
will emptied of egoism, and attunes it with the redemptive 
will of the Lord. He forms that Satvic motive to follow the 
will of God. 

Anukulya Samkalpa and Pratikulya Varjana result out 
of the 'Pararthya Jhanam' or 'Sesatva' knowledge that he 
exists only for the satisfaction of the Supreme. It is this 
true knowledge of his subservience to the Lord that enables 
the aspirant to determine to do what is agreeable to Him 
and to avoid whatever displeases Him. 

The aspirant realizes that the entire universe, 
comprising of the sentient and the non-sentient entities, 
forms the body of the Supreme, and so determines to act 
in a way which is agreeable to all. 
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Karpanyam or helplessness is very essential for 
becoming worthy of Divine mercy. This may be: 

1. the reflection upon one's unworthiness or helplessness 


or 


2. the absence of pride or being endowed with humility. 

This expresses the feeling of incapacity to follow any 
means like Karma, Jriana or Bhakti. This feeling of 
wretchedness or helplessness helps the aspirant to abstain 
from seeking any Upaya other than God, for the 
attainment of his aspirations. The aspirant feels convinced 
that there is no other means for him as pointed out in 33 

This utter helplessness of 
the aspirant heightens the compassion of the Sarvaraksaka. 

Mahavisvasa or Supreme faith in the saving grace of 
God is absolutely essential for observing Prapatti. Prapatti 
becomes a show and proves ineffective, if it is not 
performed with absolute and firm faith in the Universal 
Saviour. This means that Prapatti becomes possible only 
when one has unshakable confidence in it. This serves two 
purposes. 34 

1. This leads to the performance of Prapatti without 
entreating any doubt whatsoever. 

2. This frees one from all cares or anxieties after that 
performance. 

Goptrtvavarana is also an essential Anga, because 
seeking Divinc-mercv is the only hope for Moksha. Though 
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everyone is entitled by one's true nature to Moksa, one 
cannot get it without asking for it. It has to be asked for, 
just like other Purusarthas. Protection would not be given 
when it is not sought. 35 

These five are inevitable for the performance of 
Prapatti. The last factor is the Atmaniksepa. This is very 
significant, for, without this surrender cannot be complete. 
Seeking protection from God with implicit faith in His 
saving Grace has to be followed by the self-offering to the 
Sesi, to be saved. Protection cannot come from him, at 
whose hands it is sought, if the object to be saved is not 
actually handed over to his care. So the aspirant, who is 
incapable of following the prescribed path of Karma, Jnana 
or Bhakti, but who has unshakable confidence in the saving 
mercy of the Supreme Being, offers himself to that 
universal redeemer to be saved, with the firm conviction 
that it is also a gift of God's Grace. 

These five Angas and the Angi may be seen in all 
&aranagatis observed by the ancients. The Supreme 
Dvayamantra enshrines all these Angas. The Saranagati of 
Trijata and Vibhlsana have become classical examples, and 
the above five accessories arc found in their Saranagatis. 36 

The truth that Nyasa comprises of the five accessories 
may be evidenced from an analysis of the above classical 
instances of self surrender. All these factors can be found 
out either explicidy or implicitly in all contexts of Prapatti 
without an exception. These are invariably found even in all 
instances of deposits of property with others in ordinary - life. 37 

A person who deposits a property which he cannot 
keep safely, with another, does invariably act in a pleasing 
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way to him with whom he deposits it. He will never incur 
the displeasure of that person. He places full confidence in 
the ability of that person to keep that property safe. He 
also requests him to take the property to his care, and begs 
him to be its custodian. Then he makes over the property 
to that person actually, and after that, he becomes rid of all 
cares and anxieties. This is what is found invariably in all 
instances of depositing, and these apply in full measure to 
Prapatti also. 

Vedanta Desika analyses the significance of these five 
accessories in a very remarkable way. These accessories 
signify the essential attitude and aim of the Sadhaka: of 
the five accessories, Anukulya samkalpa and Pratikalya 
Varjana make the Sadhaka avoid all transgressions of 
Divine commands. The Anga 'karpanya' makes him feel 
that there is no other Upaya. Mahavisvasa or Supreme 
Faith it the saving grace of the Lord makes the Sadhaka 
attain firmness of the mind. Goptrtvavarana signifies the 
will of the Lord to save. Each, of these five Ahgas, thus 
serves a special purpose and makes this yoga possible. The 
aspirant after Mukti will be over-swayed", by the true 
knowledge of his subservience to the Sarvasesi, and he 
rightly thinks thaj all these are dependent upon the ever 
merciful Lord. 38 

It becomes established, in the ultimate analysis, that 
Prapatti becomes possible and effective only under the 
following conditions: 

1. One should attune oneself to the will of God, by 

keeping away from transgressing Divine Laws. 

2. One should be definite that there is no means of 

redemption other than the Supreme Lord. 
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3. One should have that firmness of mind for placing 
unshakable faith in the Lord. 

4. One should be convinced of the redemptive will of 
God. 

5. One should actually entrust the Lord with the burden 

J 

of one's protection with a feeling of through 
subservience to Him. 


Complete surrender or Singa Prapadana : 


Vedanta De6ika describes Prapatti as follows: 


FTrT $d<d) cTT FxR «TWRT 
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A person who finds himself incapable of attaining his 
desired object by himself, or by the help of others, entrusts 
that burden of securing it to some one who is verily capable 
of getting it to him. This action of placing the responsibility 
upon some one is Prapadana. The intention of the 
surrendered is that 'the object of his desire should be 
secured for him, without any of his efforts thereafter, by 
that person on whom he has placed this burden. This is a 
'Mativisesa', or a particular kind of knowledge of the form 
of implicit confidence of attaining the particular object of 
his desire without his personal effort, and solely with the 
help of the person to whom he has surrendered. This 
Prapatti can be observed by one and all for attaining all 
kinds of aspirations. The Sastras ordain that Prapatti can 
be performed at the feet of the Supreme Vasudeva for the 
attainment of Mukti also. 
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In this Upaya, the surrender of one's self or 
'Atmanivcdana: is the Angi, and the other five are 
accessories or 'Ahgas. This Atmaniksepa must be 
'Yathavasthita'. One should be fully aware of the fact that 
one has no independence either in Prapatti or in the fruit 
thereof. This also in only a 'Vyaja' and not the main cause 
of one's attainment of perfection. The ever merciful 
Paramatman is the spontaneous and eternally present 
resort. 39 Moreover, in Prapatti also, there cannot be even 
the slightest tinge of Ahamkara. It is not something of ours 
that we are dedicating to the Lord. All the scntients and 
the non-sentients are verily the property' of God, and we 
were so long labouring under the misconception that they 
belonged to us. We, as well as all that is ours, belong to 
God and we were not so long fully endowed with clris true 
knowledge, owing to our beginning-less Avidya Karma. We 
had really become Atmapahararasikas, entertaining the 
idea of ownership in another’s property. When the aspirant 
realizes his true nature of being subservient to the 
protector and Sesi of all, he sheds all egoism and 
surrenders himself to the Lord, just like some one 
surrenders a jewel belonging to another to that person 
himself. The aspirant says-I have surrendered this self, 
which is verily your property' to you alone. 40 

What is the exact attitude, then, with which the 
aspirant has to surrender himself to the Lord? Vedanta 
Desika describes as follows: 

Trapadana is the specific reflection of one’s being $esa 
to the Lord being entirely dependent upon Him, which 
reflection has, the surrendering of the 'responsibility of 
one's protection as the most important feature, so as to 
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severe all interest or connection with one, in the protection 
or the fruit thereof, of one's self or those that belong to 
oneself. This reflection comprises of three important 
factors: 

1. Svarupa Samarpana 

2. Bhara Samarpana 

3. Phala Samarpana 

The soul should realise that he lives only as the Sarira 
of God, and that he has his being only in Brahman, and 
that he belongs to Brahman only. 

A number of texts 41 enlighten us on this essential 
nature of the soul. The Jiva should, therefore, realize his 
utter subservience to and utter dependence upon 42 , the 
Supreme Being, and should discard Ahamkara totally and 
offer his self to God, who is its real owner as laid down in 
the scriptures. So the aspirant after Prapatti should declare 
to God that he, as well as all that belongs to him, is verily 
the Lord's. This is Svarupa Samarpana. 

Bhara Samarpana is the most important factor of self 
surrender. In fact this is its unique feature. Protection is 
sought here of God, and that responsibility or burden of 
protection, is placed on the Lord by the aspirant, for he 
cannot protect himself or those that belong to him, without 
the Lord. The aspirant who feels incapable of bearing the 
burden of self-protection entrusts the Lord, who is the 
Sadhya and the Sadhaka, with his care. Atmaniksepa is 
rightly called the surrender of one's responsibility, for the 
protection of one's self as well as of what is one's. 43 If 
Bhaktiyoga demands self-effort and arduousness on the 
part of the aspirant, Prapatti entrusts the Lord with that 
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responsibility. The Prapanna casts himself on the mercy of 
the Lord and becomes rid of all cares and worries. This is 
Bharasamarpana. 


The next aspect of Prapatti is Phalasamarpana, or the 
abandonment of desire in the fruit. The fruit of this 
protection should be considered to be the Lord's alone, for 
a true Prapanna knows that he is existing for the 
satisfaction of the Lord only, being His Ananyarhasesa. He 
realizes that he belongs to the Supreme Being alone, and 
therefore is nothing for himself or has nothing for himself. 
He renounces the egoistic feeling of the T and the 'mine', 
and so will have nothing to gain for Himself. His 
protection is only to glorify’ the Lord himself. It serves only 
God's purposes, as he is entirely dependent upon Him. 
God rejoices at the redemption of the self and on the gain 
of a lost-self to his side. 44 So the fruit of this protection 
also should be considered to be primarily His. 

Vedanta Desika summarizes the meaning of Prapatti 
in the following two stanzas: 








i <ww»ni,2 


The words < 3Tf? RT* and signify that the 

Jlvatman, the Sesa, exists for the satisfaction of the 
Supreme, and that the realization of Divine will is the only 
end of Prapatti. This is Svarupa Samarpanam. The words 
and <T T£8iP J T*nrl T JR* signify "Bhara 
Samarpanam". The words <L M cRT T Rf’ signify that the 
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'Rakshana Phala' is also of the Lord. When we analyse 
these essential aspects of Prapatti and compare them with 
other spiritual disciplines we find that (1) Svarupa Tyaga 
and Phala Tyaga are common to all aspirants after Mukti, 
whether they are following the path of Bhakti Yoga or 
Prapatti. 

2. Bharanyasa or the surrender of the responsibility of 
protection is an additional factor (Angi) to one, who 
performs Prapatti, by virtue of his being unable to 
follow other means. 

3. Raksha Bhara Nyasa is common to all Prapannas 
irrespective of the objects desired by them. 

4. The surrender of one's Svarupa, along with the Phala, 
is required in addition to BharaNyasa in the case of all 
Prapannas who desire for Mukti only. 45 

The mode of performing complete surrender has been 
stated in one sentence by Vedanta Dcsika as follows: One 
should surrender the responsibility of one's protection to 
the Lord, uttering the holy 'Dvayamantra', and being 
accompanied with all the five accessories such as 'Anukulya 
Samkalpa' and others, along with the Anusandhana of 
'Kartrtva Tyaga', 'Mamata Tyaga'., 'Phala Tyaga’ and 
'Phalopaya Tyaga', also paying due respect to his 
'Guruparampara'. 46 

Complete surrender consists in the act of surrendering 
the responsibility for the protection of one’s self, along with 
the surrender of one's Svarupa and the Phala arising from 
it, preceded by the giving up of: 

a. the thought of one's doership; 
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b. the thought of 'Mamata' or ownership as mine; 

c. the thought of interest in the fruit thereof ; 

d. the thought that he himself adopts the means for 
obtaining the fruit and that Prapatti is the cause 
of the fruit. 

It must also be accompanied with : 

a. the five accessories of Anukulya Samkalpa, Pratikalya 
Varjana, Karpanya, Mahavisvasa and Goptrtvavarana. 

b. The uttering of the holy Dvayamantra. 

c. The homage paid to the illustrious line of his 
preceptors. 

The abandonment of doer-consciousness results out of 
the true knowledge of his subservience, for all time, to the 
supreme Being alone. ,Hc has attained doership only 
through the merciful Lord. The abandonment of his 
attachment to the surrender and to its fruit thereof, results 

out of the 

The giving up of the thought, that Prapatti is the 
Upaya for the fruit, results from a thorough knowledge 
that the performance of Prapatti is only a remote cause to 
a vivid and comprehensive vision of the Supreme, and also 
that Prapatti is incapable of willing to grant the fruit being 
itself an Achetana. 

The abandonment of these perverse thoughts affirms 
that one should, at the time of Prapatti, reflect upon the 
primeval cause of everything, the Supreme Being, who has 
endowed the self out of shfcer compassion with the body, 
the senses, the discriminatory knowledge and the rare 
opportunity of uttering the holy Dvayamantra, as the 
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primary means of attaining Mukti. He wills to shower His 
grace upon those that seek Him and happens to be the 
direct and immediate means to Mukti. Thus Bhagavan is 
understood from the Sastras to be the existent means to 
Mukti, and the aspirant should perform Prapatti with this 
true knowledge that his Prapatti is only a Vyaja to awaken 
Divine Grace. Complete self-surrender must be inevitably 
accompanied with all these accessories and reflections. 

Prapatti is to be performed only once for a thing: 

Prapatti is to be performed only once for a thing, as 
laid down in the Sastras, being accompanied with all the 
above accessories. This is compared to the function of a 
clever archer who shoots the arrow at the aim in a 
moment. The Upanisads may down that the soul is to be 
installed in Brahman as follows: 

‘■jnnert *13: irrem w 7^ 333^ 1 

The Pranava is the bow. The self is the arrow. 
Brahman is the target. So it must be hit at the aim with 
great care. One should have keen concentration in so doing. 

This ordains the way in which the soul is to be offered 
to Brahman. The act of surrender is to be actually done 
once only for one thing. If he thinks of doing it again it 
becomes evident that he is lacking in Mahavisvasa. But 
nothing prevents the aspirant from surrendering the 
responsibility for protecting me other thing, or for some 
fruit other than that, for which he has performed Prapatti 
before. Prapatti may be performed as pointed out above 
for all purposes and the aspirant may perform it again and 
again for different purposes. An aspirant after Mukti will 
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however perform Prapatti once in his life, for the purpose 
of Moksha. But, at a later stage, he may perform 

for getting rid of the consequences of any 
transgressions that might have occurred unnoticedly. This 
second Prapatti it must be noted, is meant not for securing 
Mukti, but only for a different purpose, namely the 
removal of any Aparadha that might have been committed. 
This second Prapatti is not an essential factor at all, if only, 
at the time of surrender itself, the aspirant has prayed for 
protection from such transgressions during his lifetime 
after Prapatti. Thus it is established that Prapatti is only 
"Sakrtkartavya" and not to be repeated as in the case of 
Upasana. 

The various types of Prapatti : 

Prapatti is broadly classified into two types namely 
'Ukti Nista' and Acharya Nista 

Ukti Nista is Prapatti that is observed by one's 
utterance of the words of surrender. Some aspirants have 
no knowledge of all the Angas, such as 'Anukulya Samkalpa' 
and others. But they possess the qualification of 
Akinchanya, namely that they have no means of protection 
other than the Bhagavan. They will also be endowed with 
the faith that the Lord would save them, if only a prayer is 
made to Him. Such people are required to follow the mode 
of Uktinista. They pronounce before the Lord, the words 
of surrender taught to them by their Acharyas as follows- 
"May you take upon yourself the burden of protecting me". 
This is just like the surrender of the ignorant princes to an 
emperor, accompanied with the utterance of words taught 
to them by their nurses. A boy who is even ignorant of the 
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meaning of words and sentences utters '^rafrT f'TSrTT at 
the doors of good men, and actually gets favourable 
response immediately. The words themselves carry weight, 
and it is not necessary that their meanings have got to be 
understood always. The Lord who is the Universal saviour 
cannot ignore even this mere utterance of an aspirant who 
entirely depends upon it. Ramanuja declares in his Gadyam 
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and affirms that redemption would be the responsibility of 
the Lord when the Dvaya mantra has been uttered, be it in 
whatever manner. The savants of the past have also 
affirmed the same fact that the utterance of the aspirant 
seeking protection would never become fruitless before the 
ever compassionate Bhagavan. 47 

An Acharya Nista is one; who depends entirely upon 
his Acharya. The Acharya includes the protection of his 
disciples also in his own prapatti as part of it. The Sandilya 
Smrthi ordains this mode of Prapatti and says that the 
Preceptor has to state-"This is my son, my servant and my 
disciple and he is to be saved". 48 An Acharyanitsta is sure to 
enjoy the fruition of Prapatti, as he delights in the service 
of the devotees of God. This aspirant gets himself 
intimately connected with his Acharya, and owing to that 
alone comes to be saved. Vedanta Desika quotes the 
statement of Mudaliyandan in this connection as follows: 
'Just as a lion leaps from one mountain to another along 
with the insects that cling to his body we also have been 
saved when Ramanuja crossed the Samsara, owing to our 
natural and intimate relationship with him'. 49 This 
quotation expresses the idea that all those, intimately 
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connected with a Prapanna, are going to be saved, by virtue 
of the Prapatti performed by him alone. The protection 
accorded by mother Sita to the other demonesses along 
with Thrijata, as well as the protection given by Rama to 
the four followers of Vibhisana, along with the protection 
given to him, have been cited as examples. But it must be 
noted here that the Acharya is required to perform Prapatti 
separately on behalf of each of those that seek refuge with 
him. 


Acharya Nista has thus been expounded as being 
capable of according protection to the aspirant along with 
the Acharya, being included in his own Prapatti. This has 
been further elucidated by Desika in his Nyasa Thilaka as 
follows: 

'Just as a blind man is kindly led by one who is not 
blind, and just as a lame man is taken in the boat across 
the river by the boat-man, and just as the children of the 
servant of a king enjoy the pleasures of the palace, even 
though they do not know the King, even so the Acharya is 
certainly capable of making the disciple attain God. 50 In 
the first example, there is effort on the part of the aspirant 
but want of knowledge. He walks with the help of one who 
is endowed with the eye of knowledge. This is Uktinista. 
The second example illustrates Acharyanista. In this case 
there is the fact of knowledge but the effort is absent. On 
account of the efforts of another, he also gets the desired 
result. 

It is ascertained from the Sastras that salvation is 
impossible without surrender at the feet of God, in some 
way or other. It is some times said that Bhagavatabhimana 
and Bhagavadvisayavasa result in salvation. Here it must 
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he known clearly that these bless the aspirant, in some way 
or other, as to take refuge in Prapatti or Bhakti to result in 
Mukti. There will be some connection with Prapatti even 
here. These two noble factors namely, 'Bhagavatabhimana' 
and 'Bhagavadvisayavasa' enrich and promote the 
development of the Upaya he has chosen. They by 
themselves cannot be the cause of Mukti. 

In this connection it must be stated that there is 
another type of Prapatti in usage according to the timeless 
tradition. This is called Svanista. A person who is endowed 
with the true knowledge of the Jlvatman and the 
Paramatman, as well as of the Parama Purusartha and the 
means of attaining that goal of life, may himself perform 
Prapatti at the feet of the Lord independent of others. The 
Prapatti that is performed by such an aspirant, with all the 
necessary accessories of Karpariya and Mahavisvasa, is sure 
to work out his salvation. This type of aspirant who can 
directly approach the Lord with full faith in His saving 
grace is called a Svanista, and he needs not the help of 
another in his performance of Prapatti to the Lord. The 
great Yamuna, Ramanuja and De£ika have all followed this 
way of Prapatti. 

A person who is thoroughly enlightened upon the 
philosophy of the Reality, the end and the means, but, who 
unfortunately, had not had an occasion to perform Prapatti 
formerly, though he has implicit faith in Prapatti as the sole 
means of attaining Godhead, may perform Prapatti directly 
at the feet of the Lord when he is urged to do so. One who 
is endowed with the necessary knowledge of the means as 
well as the way of its performance, is an Adhikarin for 
svanista. 
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When God does not ignore the Prapatti done by an 
ignorant person who utters the words of Prapatti, as taught 
by others. He will certainly not neglect the conscious and 
willing surrender of an enlightened devotee. We have only 
to note that such an Adhikarin is very rare among the 
common generality of the aspirants. 

Arta Prapatti and. Dfpta Prapatti: 

Prapatti or self-surrender at the feet of the Supreme 
Being is the means of attaining the fourfold Purusarthas of 
life through the ever compassionate Bhagavan. Those that 
are after objects other than Mukti have desire in the fruits 
thereof and they attain the same. But aspirants after mukti 
cherish for nothing else other than the attainment of the 
Supreme Bliss of Divine Communion. They pray to God 
for nothing else, as Bhagavan is the only Prapya or the 
object of attainment of them. So, such aspirants choose 
God as the means of their attaining the eternal service of 
Paramatman. Among such aspirants after Mukti, there are 
two types, according to the urgency of their desires. They 
are called Arta Prapannas and Drpta Prapannas. Some pray 
for immediate salvation, as they cannot bear any separation 
from the Lord, whom alone they desire to attain without 
any delay. They are so much moved with the fiery love of 
God that they attain Him at once. They are Arta 
Prapannas. Their Arti, or intense yearning, is verily the 
cause of their attaining the Lord quickly. Some others 
surrender themselves unto Him, with the prayer to lead 
them on to His eternal service, granting them His 
communion at the end of their life-time. They are called 
Drptas. Why should there be any difference at all between 
these two in point of time, regarding the attainment of the 
fruit? It is jusdy due to the difference in the prayers they 
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make to the Lord, and this difference in prayers to the Lord 
is again due to the variations in their meritorious deeds of 
the past (Prarabdha Sukrta Visesa). An aspirant who prays 
for immediate attainment of the Lord attains Him without 
delay, whereas another who prays for his attainment at the 
end of that life-time of his attains the Lord soon after that. 
He gets the happiness of devout worship of the Lord here 
for some time more than the other, but after the end of 
that life, he attains the same happiness of serving the Lord 
for all time to come, being rid of all his Karmas in Moksa. 
Thus the difference between an Arta and a Drpta is 
described according to the intensity of feeling and the 
ability or inability to bear any delay in attaining the 
Supreme object of life, and it must be remembered that 
there is absolutely no difference in the enjoyment of Divine 
Bliss, between them. 51 

A Prapanna is a Krtalqtya : 

When once an aspirant has performed Prapatti at the 
feet of the Lord for the purpose of attaining Mukti he 
becomes a Krtakrtya, or one who has done what ought to 
be done, what should be the mental disposition of such a 
Prapanna? Ramanuja declares in his Gadyam that such a 
Prapanna should be free from all cares and doubts 
regarding the attainment of the true knowledge, vision and 
eternal service of the Lord. 

sr.n. 

The Lord who is worthy of our confidence, and who is 
verily capable of our redemption and who happens to be 
our means of attainment of eternal bliss, will have taken 
upon Himself the responsibility of our protection, and so, 
we have nothing more left to be done for purposes of our 
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protection. The attitude of such a Krtakrtya must be as 
follows: 1) The Prapanna should have no doubt regarding 
the fruit of his Prapatti 2) He should be free from all fears 
and anxieties that pestered him before. 3) He must discard 
totally all other ends of life. 4) He must also discard in 
totality' all other means meant for the sake of attaining 
salvation. 5) He must be rejoicing heartily at the Supreme 
end of life that he is to be blessed with. 6) He would reflect 
upon the glory of the Lord who is really worshipped 
through all the duties of one's station in life, such as the 
Panchamaha Yajnas. 7) He must serve his ruler, the 
Sarvasesi, by implicitly obeying His commands, as known 
from the Sastras, just like the liberated souls serve Him 
directly according to His wishes. 8) He must lead the rest 
of his life with a spirit of loving service to the Lord and 
His fold, avoiding even the least offence to any one 52 

It was on account of the infinite compassion of the 
Lord that even we, who were wandering in Samsara, were 
blessed by our kind Acharyas that enlightened us upon the 
truth and taught us the way of saving ourselves. They most 
kindly initiated us into the holy Dvayamantra and 
completed our Prapatti to the Lord. So the Lord will 
pardon all our sins and grant us His communion as desired 
by us. With this faith the Prapanna should lead the rest of 
his life.” 

The aspirant should have grief and anxiety' regarding 
his salvation only prior to Prapatti, for without it, Prapatti 
will not be effective. But the aspirant should be rid of all 
grief after Prapatti. If it continuous even after Prapatti, it 
must be understood that Prapatti is incomplete, and that 
the fruit will be delayed up to such a time by which it 
becomes completed. 54 Thus a Prapanna has nothing more 
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to do for the purposes of salvation after Prapatti, other than 
reflecting upon the glory of the Lord and the Supreme bliss 
he is to get. 

How would a Prapanna be steadfast in his knowledge 
of the Reality: 

A Prapanna who is endowed with the true knowledge 
of the philosophy of reality, the goal and the way would 
rejoice to lead a befitting life in this world beneficial to 
himself as well as others. He would, by the might of that 
true knowledge, be capable of encountering and 
overcoming all obstacles. Vedanta Desika expounds the 
nature of such a Svanista admirably in the 
Svanistabhijiianadhikara of his Rahasyatrayasara. 55 

A person can be known to be in the proper state 
regarding the true knowledge of the Reality by the 
following marks: 

a. He would be free from sorrow or depression, 
even when he is abused and dishonoured by 
others, owing to his knowledge that these faults 
would relate only to his body and the like and 
never to his essential nature. 

b. He would pity those people who would amass sin 
by abusing him and thus do how harm to 
themselves. 

c. He would feel grateful to those people who revile 
him as they would be reminding him of the faults 
plausible in one. 

d. He must possess a mind free from any vikaras at 
such of those revilers -of his, as he is convinced of 
the fact that they behave so, only according to the 
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prompting of God directed according to our and 
their past Karma. 

e. He would also rejoice that he is exhausting the 
store of his Prarabdha Karma in part, in the 
humiliations thus inflicted. 

The essential nature of the Jiva is that: 

1. he is different and distinct from matter; 

2. he possesses the knowledge that can enable him to be 

agreeable to one and all; 

3. he is utterly helpless; 

4. he is entirely dependent upon, and subservient to, the 

Lord and 

5. his good is possible only from the will of God. 

'When the aspirant is steadfast in his essential nature 
of the above type, as ascertained from the Mulamantra, he 
will have all these marks. Onlv he who has all these 
characteristics may be said to be steadfast in his Svarupa. 

The following are the characteristics, by means of 
which one can be understood to be firm in one's Upaya: 

a. He should understand that isvara is his only 
protector, and never some one other than 
Himself. 

b. He should not entertain fear and anxiety, even 
when he confronts with causes of fear even to the 
extent of death, but, on the other hand, he should 
become pleased that he is coming nearer to the 
Supreme desire of his life viz., Mukti. 

c. He should have Supreme confidence in the Lord, 
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the Universal Saviour, Whom he has chosen for 
his redemption. 

d. He should give up further efforts of his own to 
save himself, when once he has entrusted his care 
to the Lord. 

e. He should feel convinced that the removal of evil 
and the attainment of good are in the hands of 
that Lord alone. 

If one has all these signs he may then consider that he 
is steadfast in his Upaya, as prescribed in the former part 
of the Dvaya and the first half of the Charama Sloka. A 
person who is firm in his Purusartha or Supreme object of 
life will have the following signs:" 

1. He would not feel any attachment to the maintenance 
of his body, as it is subject to his past Karma. 

2. He would be convinced that nothing would happen in 
this world except according to the will of God, even if 
he is anxious about it. 

3. He would experience such things which are not 
forbidden in the Sastras, that come to him by the will 
of God and without his seeking, with the reflection 
that he is exhausting the fruit of his Prarabdha Karma. 

4. He would neither be elated nor depressed upon his 
gaining or losing something in this world, as they are 
the consequences of his Karma. 

5. He would love immensely to serve the Lord according 
to his essential nature; and 

6. He would have an intense yearning for attaining the 
Supreme Object of his life and bitterly cry out for the 
same. 
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If one finds these signs in oneself, one may then 
realise that one is steadfast in one's Purusartha which is 
indicated in the dative 'Narayanaya' in the 'Mulamantra', in 
the word 'Namas' in 'Dvaya', and in the latter half of the 
'Charama §loka'. 

The above characteristics show the mental equipoise 
of a Prapanna, as well as his dispositions. The Prapanna 
lives in this world even after Prapatti and he never discards 
the world. Association with this world does not bring him 
down from his stand. He considers his life in this world as 
an opportunity afforded to him by God to dedicate it to 
Him alone. The after-life of a Prapanna is led here with the 
never-fading Divine consciousness. He feels glad to spend 
his time here, in loving service of God and the Godly souls. 
He is a Santa, Danta, a Titiksu and an Uparta who leads a 
saintly and devoted life, and who inspires and enlightens 
godliness in all that come near him. He marches steadily at 
the goal, never even once losing sight of it, and rejoices at 
the great good he is to get. He never feels either glad or 
sorry for either the gains or losses he sustains in this world, 
for he is endowed with the true knowledge that all these 
gains or losses are extrinsic to the essential nature of the 
self, and that they have come upon him only according to 
his past Karmas. He will be free from all worries or 
anxieties as he would be sure of attaining the Supreme goal 
of his life through divine Grace. The Prapanna does not 
run away from the life of the world. He would be in it but 
not of it. Mere enjoyment of sorrows or pleasures that are 
unavoidable due to the impact of Karma does not harm 
him, for he would be entirely disinterested in those things. 
Thus we find that a Prapanna submits himself wholly to 
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the will of God and reflects upon his essential nature of 
being subservient, to the Lord, even while going through 
the experiences of this world. 

How should a Prapanna conduct himself in this world? 

A Prapanna, who has entrusted, the responsibility of 
his emancipation to the Supreme Being, has nothing more 
to do in that behalf. He has also no responsibility of his 
regarding the maintenance of his body etc., in this life, for 
that is shaped strictly according to he his previous Karma. 
Then how should the Prapanna conduct 'himself in this 
world till the fall of his body? He cannot' lead a wreckless 
life here, as it does not befit him. He is not required to 
seek any other means for his emancipation. The only thing 
he is required to do is to prepare himself thoroughly for 
the eternal service of the Lord that is to follow immediately 
bv a line of conduct which is Svadutama and 
Svayamprayojana-an end by itself. It is this loving service 
of the Lord that is to be practised here wholeheartedly. The 
Prapanna should dedicate the rest of his life here to the 
service of the Lord, by means of which alone, he derives 
immeasurable delight. Vedanta Desika summarises the 
duties of one after Prapatti, as follows: 

1. For the sake of the excessive delight of hearing the 
noble qualities of the Lord, he studies with good men 
the sacred texts of Vedanta. 

2. He delights in reciting as well as listening to the sweet 
and noble sayings of the God-intoxicated Alwars. 

3. He follows a line of conduct which is faultless and 
pleasing to one and all, while performing the duties of 
his station in life. 
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4. He will be convinced of the fact that his responsibility 
regarding the seen and the unseen has ceased, as it 
has been entrusted to the Lord. 56 

Vedanta Desika states in his Rahasyatrayasaram that 
Bhagavan Ramanuja pointed out the duties of a Prapanna 
as follows : 57 

1. Studying the Sri Bhasya and spreading the knowledge 
got from it. 

2. If incapable of this one should study and propagate 
the sayings of the Alwars. 

3. If incapable of even this, one should spend his time in 
Divine sendees in holy temples such as lighting lamps, 
wreathing garlands, offering food and preparing 
sandal paste, etc. 

4. If one is incapable of even this, one is required to 
meditate on the meaning of the holy Dvaya Mantra. 

5. If even this is not possible one should at least seek the 
goodwill of some Sri Vaisnava who is well disposed 
towards him and should spend his life with him. 

These arc constructive commands, and take into 
account the various capabilities and dispositions of all kinds 
of people. What is important here is that the Prapanna 
should so shape his life here on earth after Prapatti, that he 
will on no account be dissociated with the reflection of the 
ever blissful Supreme. The lifetime of a Prapanna here, 
after Prapatti, is in no way different from that of a Mukta 
for this devout self will be blessed with the delight of divine 
service in an equal measure. The Prapanna never thinks of 
extrinsic objects of the world, but instead, reflects upon the 
auspicious qualities of the Lord, by means of which alone 
he subsists. So, the mode of conduct that is laid down for a 
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Prapanna is only that which enriches delight in the thought 
of the supreme. 

So a Prapanna engages himself in the loving worship 
of God throughout his life here, and observes without fail 
the duties of his station in life, as they are Divine 
Commands. He seeks spiritual knowledge from suitable 
Gurus and prays of the Lord for both Jnana and Bhakti as 
these arc always desired. He must also associate himself 
with such noble souls as are established in true knowledge. 
He must follow a proper path, lest he should fall into the 
pitfall of thinking of his own superiority and the inferiority' 
of others. He should also remember his utter helplessness 
and his dependence upon Brahman. He need not lament 
for what is past, but he should make himself fit for the 
future by reflecting upon his present fitness, owing to the 
mercy of the Lord. 

A Prapanna should serve Archa form in which the 
Lord has incarnated Himself, out of compassion towards 
the devotees, and derive out of it immense delight of divine 
communion. He must remain ever grateful to the holy 
Acharya who initiated him into the rear knowledge of 
Paramatman and the way of attaining Him, and also remain 
grateful to the Lord who has of His own natural 
compassion saved him from the shackles of Samsara 
through such holy preceptors. 

Visayasvadam, or indulgence in the sense object, is the 
one important thing that is to be totally discarded by a 
Prapanna. Likewise he should ever cherish the memory of 
the great Acharya who has done him immense good out of 
infinite mercy. He must take care never to speak of his 
superiority lest he might be deprived of Karpanyam. 
Similarly the most important thing that he should utter 
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always is the holy 'Dvaya Mantra', which keeps him ever in 
the remembrance of his steadfastness; in the means of 
Prapatti. The one thing he should invariably avoid, by 
speech, thought or action, is offence towards the 
Brahmavids or Bhagavatas, lest he might incur the wrath 
of God. Similarly what he has to do, to enrich the 
attainment of this supreme object in life, is loving service 
to noble Bhagavatas, such as the holy Acharyas. Thus, a 
Prapanna is required to conduct himself here, after 
Prapatti, in the above way, so that he may feel always the 
delight of the company of the ever blissful Paramatman 
whom he is to attain thereafter. 58 

A Prapanna should be guided by the S&stra: 

A Prapanna who has placed the burden of his 
redemption on the Lord is verily like a liberated soul, as he 
has become rid of his sins. Till the time of his release from 
bondage of this world, he is to continue in this world alone, 
and he is required to follow the Sastras as he cannot know 
directly the will of God then. 

... 3TJ*TTfrr 

?H*gJUlWp>m ir T.jf.flT. 17-p-129 

In this world a Prapanna cannot escape contact with 
different kinds of people. He rejoices at the sight of 
spiritually favourable people, and dreads the company of 
the spiritually unfavourable ones, whereas he becomes 
indifferent towards those who are neither. If this conduct 
is not followed, it means he is leaning towards Artha and 
Kama. The wrath of Bhagavan is kindled if good and noble 
souls are ill-treated or treated with contempt. Likewise god 
becomes disgusted with those that become subservient to 
even spiritually unfavourable people, on counts of wealth 
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and desire. Treating those who are neither the one nor the 
other serves no useful purpose and, god will have no regard 
for him. 

The advice of Bhagavan Ramanuja is also in accordance 
with the codes of Sastras that prescribe the particular 
conduct to be adopted by one, in regard to the above three 
classes of persons. 

That which does not agree with the Sastras is Asuric in 
nature and is to be totally avoided. The Sruti and the Smrti 
are the commands of the Lord, and he, who transgresses 
them, violates the commands of god. The term 
used by Alavandar in his Gltarthasangraha 59 signifies that 
it should be followed without exception. So one is bound to 
follow the duties of his station in life. 

The holy texts 60 ordain that the ordinances of the 
Sastras are to be strictly followed. A Prapanna will incur 
the displeasure of the Lord, if he fails in his duty, and for 
him there is no greater hell than this. The observance of 
the ordinances of the Sastras is helpful to one and all. It 
removes the hindrances to the completion of Prapatti, in 
the case of those who have not yet completed their Prapatti, 
whereas, in the case of those who have completed Prapatti, 
it will get them the favour of the Lord, and will guard the 
Prapanna from incurring the displeasure of the Lord in 
future. 

The Sastra Padhati is of two categories, namely, the 
obligatory and the permissive. The Kamya Karma yields 
the respective fruits that are desired, and has to be 
performed strictly according to the Sastraic injunctions. The 
performance of Ajna Karma is meant for avoiding the 
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Lord's punishment. A Prapanna is warned against the 
performance of Kamya Karmas for certain extrinsic ends 
of life, but he may perform them with the purpose of 
serving the Lord thereby. If a Kamya Karma is not 
performed there is not transgression, but if a Nitya or a 
Naimittika Karma is not performed, it amounts to 
transgression. A Prapanna is therefore required to follow 
the ordinances of the Sastras without fail, till the time of 
his journey from this world. 61 Thus a Prapanna is treated 
on a par with an Upasaka, in regard to the performance of 
the Nityanaimittika Karmas of his station in life. 

Should the Prapanna atone for his offences? 

It is sometimes argued that a Prapanna has won divine 
grace to the full extent, and so there is no need to make any 
atonement for sins, committed even deliberately by one, after 
Prapatti. It is also stated by some that even sins, committed 
by a Prapanna deliberately, do not cling to him, though there 
is no authority to support this. Likewise, it is argued that the 
Prapanna need not atone for even sins deliberately done, and 
that there will be no punishment meted out to him, even 
though he does not atone for them. Even the argument that 
there will be no delay in the attainment of the supreme goal, 
even though such offences are committed, if in case he is 
impatient of delay, is put forward. It is further said that there 
would be neither any break nor any diminution in the service 
of the Lord here, that is obtained as a result of past 
meritorious deeds, even in the case of those who have 
deliberately sinned, after Prapatti. 

All the above arguments serve the purpose of 
maintaining the power of Prapatti and glorifying the 
auspicious qualities of the Lord. But they do not represent 
the correct position. 
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It is not at all likely that a Prapanna, who is guided by 
the Sastra, and who is solely devoted to the loving service 
of the Lord, will offend against the Lord by committing 
deliberate sins. It is possible that some offences do occur, 
on account of his Prarabdha Karma, and owing to the 
adverse conditions of space, time and circumstances, as well 
as owing to inadvertence. But all these arc not deliberate, 
and so do not stain him at all, as in the case of an Upasaka. 
But, if a person does not pray to the Lord at the time of 
Prapatti, to clear off such sins as lead to further sins, it is 
possible that such sins do occur, owing to certain defects in 
himself. It must be understood that God, the Universal 
saviour, will not discard one who has thus fallen a victim to 
such lapses. He stands by, ever ready to save even such a 
Prapanna. On account of His unfailing Grace, the aspirant 
realises his weaknesses and sins, feels ashamed of himself, 
heartily repents for them and performs such Prayaschitta 
as is suitable for him. What is then this atonement? It is 
nothing other than performing Prapatti at the feet of the 
Lord for pardoning him his for offences. 62 If an aspirant 
takes up Karma Yoga and others as means to Mukti, after 
performing prapatti for the sake of Moksa he is committing 
an offence for which also he is required to perform an 
atonement. 

According to this, it becomes clear that one should 
perform Prapatti again at the feet of the Lord for 
pardoning such of the sins committed deliberately by him. 
But it is to be remembered that he should not perform 
Prapatti for Moksa a second time, because that has been 
granted for his former Prapatti itself. The purpose of the 
second Prapatti is only to gain the pardon of the Lord, for 
the offences committed against Him. Even if such a 
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Prapanna does not perform Prapatti, he will not be 
deprived of his Supreme goal of Moksa for which he has 
surrendered his responsibility to the Lord. 63 Then why 
should he perform Prapatti again praying Him to pardon 
his offences? It is meant for the purpose of winning Divine 
favour so that He may not punish him even lightly for his 
offences, which result in the breakage or diminution of 
divine service here. The Sastras ordain that the Lord never 
forsakes one who has surrendered unto Him but punishes 
him in such a way, as a generous king punishes the 
attendants of his harem, in order to correct them and keep 
them safe from offending in future. 

God is even merciful, and so he directs those that are 
gentle to seek his pardon, but punishes mildly those that 
are hard by nature, just for the sake of correcting them. 

It should not be doubted, therefore, that the Prapatti 
will be in vain, even in the case of those that deliberately 
commit sins for which they arc punished by the Lord. In 
the case of such Prapannas that have not performed a 
further Prapatti for their deliberate sins, there might be 
delay in release from Samsara through their life time being 
extended. Likewise, they suffer certain handicaps such as 
becoming blind and lame and having disobedient sons and 
the like. 64 God will not punish him very severely as before. 
Nor will he be very kind to him. The punishment given to 
a Prapanna is light, just like that given to the princes. A 
further Prapatti is ordained, in order to avoid even this light 
punishment. Transgression of Divine command is harmful 
in two ways. Firstly, he misses the happiness of Divine 
service, and secondly, he has to suffer the fear of 
punishment. So, it is ordained that a further Prapatti must 
be performed to atone for such offences. The following 
factors affirm this position:- 
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1. The tradition of observing a further prapatti by the 
savants of the past. 

2. The sacred texts that ordain methods of atonement 
for sins in the case of Prapannas. 

3. The texts that declare delay in attainment of Mukti 
for those who did not indicate the time of obtaining it, 
at the time of Prapatti, though they could not bear 

delay. Though the statement Pilin' is 

a general one, the other statement namely-' 
‘jrwI^frlN -m sF^.’ refers to particular 

instances. So it is clear that a further Prapatti is the 
atonement for the deliberate sins of one committed 
after Prapatti. It cannot be argued that a further 
Prapatti is or joined, only in the case of those who 
have not performed Prapatti to cover even the 
subsequent deliberate sins, because there is no such 
statement that Prapatti may be performed to cover 
even the future sins to be done, deliberately. If people 
come to know that the original Prapatti can be 
observed in such a way as to cover future sins, the text 
ordaining a further Prapatti becomes futile, as no one 
would even think of it. The general statement applies 
to all cases, except the particular, and so, the text 
ordaining a further Prapatti for atonement of 
deliberate sins stands valid. 

It cannot also be argued that the first Prapatti may be 
performed in such a way as to cover deliberate sins of the 
future, according to one’s own will, even though not 
sanctioned in the Sastras. Then the same will apply to even 
Bhaktiyoga or Upasana. This standpoint is opposed to the 
authorities of the expositions of the Acharyas like Bhagavan 
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Ramanuja and others. A Prayaschitta has to be observed 
only for an offence already committed by one, who feels- 
remorse for it, and never in anticipation of some offence in 
future. There cannot be an application without an 
occasion. 65 

So it stands to reason that one takes to a further 
Prapatti for atoning the sins actually committed by one 
after the original Prapatti. So one has to perform a further 
Prapatti, in the occurrence of deliberate sins after the 
original Prapatti. The Prarabdha sins of one are the root 
causes of future deliberate sins. So, if one is afraid of the 
possibility of future sins, he should perform Prapatti to 
atone his Prarabdha sins of the past, so that he may get rid 
of such deliberate future sins. 

It is very essential that one should take special care as 
to avoid all possible offences leading to deprival of God's 
mercy. The root cause of all offences is 'Aviveka' or non¬ 
discrimination of the type of-Dehatmabhrama and 
Svatantratma Bhrama. So one should attain true knowledge 
of the self to get rid of these delusions. 66 

The greatest of offences is the offence done to 
Bhagavatas, and this is said to be an obstacle to the 
attainment of Mukti at a fixed time. 67 So, one who has 
offended the Bhagavatas is required to gain the pardon of 
such Bhagavatas, in some way or other, and thereby get the 
pardon of Bhagavan. We may sum up, according to the 
opinion of Vedanta Desika that is supported by a host of 
authorities, that die original Prapatti observed by one will 
never be in vain, for it has that supreme power of getting 
Mukti through the grace of God. But, if such a Prapanna 
perpetrates in sin deliberately after Prapatti, he does not 
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stand to lose Mukti, but only meets such of the 
punishments that are given to the princes and the like, in 
case he does not perform, with repentance, a further 
Prapatti for atoning his sins. After undergoing that 
punishment he is sure to gain that supreme goal of life. 
The Lord expiates such sins by punishment, and 
afterwards, certainly takes the Prapanna to Himself. 68 

Where should a Prapanna live? 

The environment in which a Prapanna lives should be 
conducive to his unbroken reflection upon, and service to, 
the Lord and his devotees. The best place fit for the 
habitation of a Prapanna is that wherein ardent devotees of 
the Lord reside. The holy places where the Supreme 
Vasudeva has stood in the form of Archa out of compassion 
for man are best suited for the habitation of Prapannas. 
Those places are sanctified by the presence of the Lord as 
well as his devotees, and so have the remarkable power of 
imparting purity to the minds of men. It is desirable that 
the Prapanna chooses one of such holy places for his 
residence where he can serve the Lord with his living 
service. 

fctouiUiMti'l | L^.^TT. 19-p-138 

is a statement that stresses, the significance of holy shrines 
and places, living wherein, one's mind gets purified in the 
last moments. So the Prapanna is advised to live in a place 
that is sanctified by the presence of Bhagavan and the 
Bhagavatas, and which is capable of promoting his 
Satvaguna. 

It should nor be taken, then, that a Prapanna is obliged 
to live only in such a place as described above. A suitable 
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place has been suggested only to assure an unbroken 
continuity in his association with the noble souls who are 
solely devoted to the worship of the Lord so that he may 
not be deprived of the joy of Divine service and company 
of the holy men. His Moksa has nothing to do With the 
place of his residence, for salvation is assured to him at the 
very moment of his Prapatti. 

iqrq 'iriyfUh: I 
JcNxHjl* efT ll’ 

L3T.*TT. 19-p-138 

It may be therefore concluded that any place on the 
face of the earth which is liked by the ardent devotees of 
the Lord that delight in listening to the stories of Bhagavan 
is a fit place for the habitation of a Prapanna, and 
conversely no place be it Kanchi, or Kasi, or Avanii, or 
Madura, or any other great city is a fitting place of 
residence, if that place is not to the liking of those great 
devotees of the Lord. 

Some objections against Prapatti answered 

Prapatti has supreme importance in shaping the future 
of the multitudes of finite selves, and therefore needs to be 
thoroughly understood so that one might not be led away 
from the great fruit that comes through it. It is essential 
that one should have unshakable confidence in its saving 
power, when only, one will take to it heart and soul. The 
culture of Prapatti should be based upon the firm 
foundation of the Real knowledge about the Sadhyopaya. 
Though one has a clear knowledge of the Supreme Lord, 
the saviour of one and all, though one has become adverse 
to the noneternal and ever changing Samsara, though one 
has developed an intense eagerness for the attainment of 
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the Supreme Goal, and although one has that feeling of 
urgency regarding one's salvation, there is no way of 
attaining the Supreme Being, until and unless one 
understands thoroughly the Upaya that is to be adopted. 69 
So it is very essential that one should have a full 
understanding of the Sadhyopaya, free from all kinds of 
misconceptions and doubts. 

Vedanta DeSika has analysed these misconceptions as 
three-fold such as (1) the misconceptions regarding the 
competence or Adhikara; (2) misconceptions regarding the 
essential nature of Prapatti; and (3) misconceptions 
regarding the accessories of Prapatti. 

All possible kinds of doubts and objections are raised 
against Prapatti, and they are answered in one of the major 
sections of the Rahasya Traya Sara. : 

We will consider first of all, some of the objections 
raised against the competency of one and all for Prapatti. 
Four main objections are raised as follows:- 

1. There is no need at all for the Sastras to enjoin 
Prapatti. 

2. In that case all the various types of Upasanas are 
inconsistent with one’s essential nature. 

3. Even then the Jlva need not at all surrender unto the 
Lord, as he is by his essential nature already 
subservient to Him alone. 

4. Even granting it, Prapatti cannot be said to have a 
universal appeal, being open to all classes, as it is also 
a Vedic injunction. 

Let us examine these objections one by one:- 
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I Objection- It is within the common experience of 
one and all that one who is incapable of saving oneself will 
ran, of his own accord, to someone nearby who is capable 
of giving that protection. Likewise an aspirant who has 
obtained true knowledge of the individual self and the 
Supreme self from the scriptures will of his own accord 
surrender himself at the feet of the Supreme Being. So, 
where is the need for the Sastra to enjoin this Upaya at all? 
It is therefore improper that the Sastras should enjoin 
Prapatti in the place of Bhakti like this. 

This objection, though based on appropriate 
reasoning, is unsound, as it is carried too far. Even in 
ordinary life, whenever a person seeks the help of another 
he tries to know before-hand the particular way in which 
he has to proceed, to be sure of his help, and only after 
that, he seeks his protection. Even here it is so. one should 
first of all know who is competent to seek the protection 
of God and also in what manner he should seek for it, so 
that the Lord might take pity on him and save him. No 
authority other than the Sastras can teach the way of 
approaching the Lord. It is only the Sastras that enlighten 
us that God saves the particular kinds of aspirants who seek 
His protection in the particular manner. 

It may be objected to this, here again thus: Can we 
not infer that the Lord protects us, if we seek refuge under 
Him? Where is the need then for such an injunction? 

The above objection is answered thus. It is not 
possible to know the particular way of seeking God's 
protection by inference. If we admit that it is possible by 
inference, then we have to admit that all those who are 
endowed with the true knowledge of the Supreme being 
are verily capable of adopting the means, in which case, 
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there will have to be innumerable ways as suggested by 
their own inferences. This results in the futility of the 
sacred scriptures that prescribe definite ways of Upasana. 
Moreover, inference cannot lead to and establish the 
distinctive knowledge that Upasana is meant for one who 
is capable of it and that he who is not capable of it should 
adopt Prapatti. Had not the Sastras enjoined the 
performance of Prapatti in place of Upasana to those who 
are, incapable of them, they would have stood to lose the 
Supreme fruit itself, as they were incompetent to adopt 
those Upasanas. 

Even in ordinary experience we see that acts of service 
done against the Sastras and convention become offences. 
They will have to be done only in the way, in which they 
should be done. Likewise worship of the Lord and sendee 
unto him have to be done with all accessories as laid down 
in the holy scriptures. The relationship of means and end 
(Sadhya Sadhana bhava) between the Prapatti performed 
with special mantras in the prescribed manner and the 
benefits that result from them, can be known only from 
the Sastras. If this is not admitted, then the rules prescribed 
for the service of the Lord become incompatible; 
instruction of the Acharya as well as initiation into the 
sacred mantras also become unnecessary. So, one has to 
admit the authority of the Sastras. As pointed out above, 
no inference can determine the fact that even those who 
arc incompetent for the utterance of the mantras can attain 
the Supreme Fruit, if only they perform Prapatti in the 
particular manner as ordained therein. So it is quite proper 
and appropriate that the Sastras should prescribe the 
performance of Prapatti with all its accessories. 70 
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II Objection-It is maintained above that Bhakti and 
Prapatti are enjoined by the Sastras for two different kinds 
of aspirants. Of these only Prapatti is in accordance with 
the essential nature of the Jivatman, and Bhakti or Upasana 
is opposed to his essential nature. 

Answer: 

This objection is not valid. This may be taken to mean 
only to praise the greatness of Prapatti and not to condemn 
the Upasanas. The Upasanas are not opposed to the 
essential nature of the Jivatman for the following reasons:- 

1. The Upasana cannot destroy the self which is eternal. 

2. The finite self is endowed with doership of the form 

of being the locus of knowledge, desire to act and 
effort, though this doership is dependent on Brahman. 
It cannot be argued that the finite self is absolutely 
incapable of action, for it results in its becoming a non¬ 
existent entity, for the mere reason that 
Arthakriyakaritva or purposeful action is the sign of 
the existence of a thing. The self cannot be deemed to 
have mere existence, in which case, he would be 
deprived of enjoyment also. In that case, it would also 
result in needing no Upaya at all for attaining 
salvation. Nor can it be argued, as is done by the 
Samkhyas, that the self has no doership in its essential 
nature. ’ is a statement 

which declares only that certain benefits come out of 
certain Karmas performed in prior births and never 
the futility of the Upasanas ordained in the Sastras. 

3. Upasanas never bring forth evil consequences. Only the 
performance of the prohibited actions and Kamya 
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Karmas leads one to danger and degradation. They 
bind the finite self down to Samsara as they arise from 
desire and the like. But the Upasanas are not like that. 
They are not observed for the fulfilment of worldly 
desires but only for the attainment of salvation. 

Thus the Upasanas do not destroy the essential nature 
of the finiteself, they are not impossible of being observed 
and they do not bring evil results. So, they are not opposed 
to the essential nature of the finite self. 71 

It is further argued that the essential nature of the self 
is different and distinct from the body, and so the 
performance of the Varna£rama Dharmas as well as the 
Upasanas that are connected with the body is against the 
nature of the self. This argument is unsound for it is based 
on false foundations. The self in its essential nature is not a 
Brahmin or a Kshatriya or any other, but yet, it is 
associated with the body which has attributes of caste and 
others owing to its past Karmas. It is this association of 
the self with the respective bodies that demands the 
performance of varied Dharmas enjoined for them by the 
Sastras. Just as the soul makes its endeavour to ward off 
hunger, thirst and the like, that arise from the association 
of the body, it should also observe the Varnaasrama 
Dhramas according to its ability. The competence, to the 
performance of these Dharmas, comes from association of 
the soul with the several bodies that have the attributes of 
Brahmin hood and others. So it stands to reason that there 
is no conflict between Upasanas and the essential nature of 
the soul. The Upasanas are also free from the notion of 
Ahamkara, and are not contrary to the nature of the soul. 
Though the body and the senses are gained through past 
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Karmas, one has to perform Karmayoga and the like with 
the help of them and attain salvation, as the soul cannot by 
itself effect its upward evolution independent of the body 
and the senses. 72 

Ill Objection:-The next objection is raised as 
follows: 

"Let us admit that the performance of Prapatti is to be 
enjoined by the Sastras. We also admit that the performance 
of such spiritual discipline is not contrary to the essential 
nature of the self. But there is no need at all for the 
Jivatman to perform Prapatti at the feet of the Lord, for he 
exists solely for the Supreme Being. The Jivatman is an 
'Atyanta Paratantra' or an entirely dependent entity upon 
Brahman and he cannot protect himself. So is it proper to 
prescribe a means or an Upaya for him to be observed for 
his protection? Is it proper also to call it a Sadhyopaya at 
all? Is not therefore Bhaktiyoga and the like inconsistent 
with his essential nature of being a Sesa and an 'Atyanta 
Paratantra' ? 

This objection leads to the conclusion of Sarva Moksa 
Prasanga, which is not a fact. If the Lord were to liberate 
the Jiva without taking into consideration any Vyaja done 
by him, then he should have been a Mukta from 
beginningless time. On the other hand, it cannot be 
maintained that Isvara liberates one whenever He wills by 
virtue of His freedom and omnipotence, because ISvara 
would then become partial and cruel. Further, it would 
result in the futility of all Sastras that ordain the means of 
attaining Mukti. Therefore it is in the fitness of things that 
this means, which is enjoined upon him as the result of his 
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Sesatva, is adopted by the Jiva. It is also appropriate that 
the owner takes care of what he owns. On the other hand, 
'Paratantrya' and 'Sesatva', instead of signifying passivity 
on the part of the Jiva, imply that the Jiva should observe 
such means as are agreeable to the Lord, in accordance 
with the freedom allowed to him by the Lord and look to 
him alone for attaining the fruit. These two enable the Jiva 
to perform that kind of service which is agreeable to the 
Lord. 

It cannot be maintained that the Jiva should not make 
any effort to save himself, for then he will have, by the 
same logic, no competence in serving the Lord according 
to the Sastras, for attaining his favour and also in observing 
Prapatti which is prescribed as definitely possible by the 
&astras in the words 'Saranam Vraja'. So, it stands proved 
that it is proper for the Jiva who is dependent upon, and 
subservient to, the Lord to adopt according to his 
competency, some Upaya for his protection. 73 

IV Objection:- It is further argued that even if 
Prapatti is an Upaya to be observed for one's protection, it 
cannot be a universal means of salvation as it is a Dharma 
prescribed in the Vedas. Does not the Nyasa Vidya treat 
this Prapatti also as a particular kind of Yoga? Then how 
can this be applicable to all irrespective of this condition of 
caste and others? 

The Vedic injunctions are of two kinds, namely, 
universal Dharmas and particular Dharmas. Prapatti is a 
universal Dharma just like the injunction of speaking the 
truth. 'Satyavachana' is a Vedic Dharma but is universal 
one. Likewise Prapatti also is a 'Samanya Dharma' common 
to all. It is true that Upasanas have been declared as 
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possible only for the rhree higher castes but no such 
restriction is put on Prapatti. The universality of Prapatti 
may be affirmed on two grounds as follows:- 

1. There is no restriction in the general statement 
regarding the competence for Prapatti as found in the 
case of Upasanas. 

2. There are distinct statements declaring the 
competency of one and all without any distinction of 
caste and others for adopting Prapatti. 74 

The Svetasvatara Text declares that the Supreme Lord 
is the saviour of all. The Ramayana, Satvata Samhita, 
Sanatkumara Samhita and- other holy texts affirm that this 
is open to all classes. No restriction of any kind is imposed 
upon this as in the case of Upasanas which are ordained to 
be commenced only in the three higher castes. So this 
means of salvation is open to all castes who have a 
knowledge of the saviour and who possess the qualifications 
of Akinchanya, MahaviSvasa and others. 

B. The following are some of the objections raised 
against the nature of Prapatti: 

1. Prapatti is only prayer with faith and not surrender of 
the self. 

2. Prapatti is mere knowledge of the relationship as Sesa 
to the Lord. 

3. Refraining from one's own activity to save oneself is 
Prapatti. 

4. Does not the injunction 'Give up all Dharmas' apply 
to Prapatti also? 

5. Is not the performance of Varnasrama Dharmas 
inconsistent with an exclusive devotee? 
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We may examine these one after the other. 

The first objection is that Prapatti is not self-surrender 
but mere faith. It is argued that the statement ''SHM ft? 

'gqisf: OTFi:’ signifies that Prapatti is faith. 
< JPTfrTf^7^TO: ’ and and other 

statements are said to affirm the nature of Prapatti as being 
that of faith. 

This objection is based on a partial understanding of 
the context. The above quoted statements affirm the 
Supreme importance of faith or Mahavisvasa in the 
beginning. The following definitions of Prapatti may be 
studied: 


TOTT ¥ l <U || i | fi> : II 

f ^ 3TT«hn *rfrT: I 


These definitely prescribe that it is a sincere prayer 
with faith. This prayer is an Anga, along with the other 
four, and the surrender of the self is the Angi'. This prayer 
is very significant, for the Lord is described to be waiting 
for the expression of the desire for protection. This prayer 
is definitely one of the Angas and is not all. In his Sri 
Ranga Gadyam, Ramanuja first makes the prayer as 

TO? Plc^fVTcTT STfsft l’ and 

concludes with the words and thereby signifies 

the observance of self-surrender. It can be known from 
.various contexts that this word 'Namas' stands for 
Atmanivedanam. But apart from this, Ramanuja has 
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definitely prescribed the surrender of the self, preceeded 
with prayer in his in the following words: 

‘TjfcsrofeETUTTO *Trerq~R : yu i m i r^lH «TTT^ 

I 

It is, clear from this that self-surrender is different 
from prayer. The Angi is self-surrender and this is signified 
by the terms Tsiksepa' and 'Bharanyasa' found in the texts 
‘WrJTH and ‘3TTcqTcJfa*TC^mT:\ This self 

surrender is the point of injunction. If not, the statement 
Sadvidha Saranagathih' will have to signify that each one of 
the accessories is a form of Prapatti itself which is not 
actually so. 

eTT W: I 

may be quoted to point out that the five are accessories 
and the one is the Angi. This authority, then, proves directly 
that Prapatti is not mere prayer or faith, but Niksepa or 
self-surrender. 

This conclusion is strengthened by a number of 
references found in Laksmi Tantra, Ahirbhudnya Samhita 
and the like about Prapatti. The statement 'UTSRTJrfth 

muiiiiPdf^r only indicates Bharanyasa, even as in our 
ordinary experience we speak of an Anga as an Angi. To 
give an example, we may point out that the word 'Alambha', 
meaning killing, is used to mean in a wider sense 'Yaga'. 
Likewise, the word prayer is used in a wider sense in this 
context to signify’ self-surrender. 

Self-surrender is called Atntayaga. Yaga or Sacrifice 
means that some particular oblation is offered to some 
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particular deity. This Atntayaga is also a particular kind of 
reflection and this indicates that 'this my soul, die most 
delicious offering, is for the Lord Narayana'. 

De&ika summarises the gist of the above discussion in 
the following stanzas: 

3T5T Sfo m ffr srefr: W^ l tif^ gTOT I 
3 JMfrtRTr l csfgffi: II 
3 *TT^TT^ Tgnfr g PJ Uff*3 : I 

gfircgfrl | 

yillUli ^g*T TJ: TTTdfrt 3T ll’ 

3.:TTn. 24. p-162 

The primary duty, to be observed by one who is 
helpless is the surrender of the responsibility for one's 
protection. This is pointed out by (1) the offering to be 
made and (2) the injunction to offer it in a particular mode. 

Sri Rama MiSra and other savants of the past pointed 
out that Prapatti signifies the abstention from one's own 
activity. If the burden of this protection is not actually 
shifted and if there is only the desire to be protected, it 
will not result in the abstntence from one's efforts as seen 
even from our experience in the world. 

The three factors, namely helplessness, prayer for 
being the Upaya and surrender of responsibility, are very 
much having the same common feature of 'Svaprayatna 
Nivritti’, and on account of their being so closely allied to 
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one another, the other two are often used to signify 
surrender. 

So, it is established that mere prayer for being saved 
is not Prapatti but it is actually surrender of the soul at the 
feet of the Lord to be saved. 75 

Second Objection:- Some others argue that Prapatti 
is nothing more than the knowledge of the relationship 'Of 
the individual self to the Supreme Being. It is said that 
Sesatva Jnana is itself Prapatti. Do not the sacred scriptures 
ordain one to remember always one's being subservient to 
the Lord? This relationship of 'Sesatva' will be realized the 
moment he understands the truth of the Sastras. So there 
is no injunction other than this to be followed. 

This argument is as unsound as the argument of the 
Advaitin that one gets liberated from the mere knowledge 
of the sacred Sastras. This knowledge of Sesatva that is 
obtained from the Sastras is the fundamental prerequisite 
of all spiritual disciplines. But it is not everything. It is 
generally impossible for anyone to follow any spiritual 
discipline, such as Upasana or Nyasa without this knowledge 
of his subservience unto Him, for the very reason that an 
aspirant after iMukti yearns to attain the eternal service of 
the Lord which is nothing other than Sesavrtti. Even in the 
event of one's observance of any spiritual discipline, bereft 
of this &esatva Jnanam, then also, it, is to be understood 
that such disciplines themselves will, in course of time, 
produce that knowledge in one and become completed and 
perfected. So, it is to be known that what is prescribed here 
is not mere knowledge of Sesatva, but the entrusting of 
the responsibility of one's protection to the Lord along 
with this knowledge of Sesatva. 
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This knowledge of Sesatva is an important 
qualification of the Adhikarin for Prapatti. This helps the 
aspirant to be far from Egocentric tendencies even after 
Prapatti. The Sastras definitely enjoin that the Jlvatman who 
has committed the sin of Atmapahara must surrender the 
responsibility of his protection to the Lord as a means of 
expiating his sins. 





f.WTTT. 24- p-162 


The very word Atmasamarpanam implies the fact of 
self-offering and this is to be done along with the 
prestribed accessories namely Akinchanya, Mahavi§vasa, 
and also along with the determination to be agreeable to 
the Lord always. This is also to be followed with the specific 
intention of the particular object desired such as 

if FTTcf’ etc. This self-offering should be 
observed along with Sesatvanusandhana. So, mere 
knowledge of Sesatva can never be Prapatti. We often say 
that Mukti is obtained by true knowledge, and here also 
we mean that it is only through the observance of some 
Upaya. Likewise with Sesatva Jhana. There are definite- 
commands, on the other hand, exhorting one to adopt the 
means of self-surrender such as etc. 


ll’TT.fTT. 25p-163 
So, self-surrender is not mere knowledge of Sesatva 
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but actually entrusting the burden of one's protection to 
the Lord, accompanied by its. five accessories. 

Third Objection:-It is further argued by some others 
that Prapatti is only refraining from doing one's own 

activity for saving oneself. The command 
is taken to mean the abandonment of all Dharmas or 
Upayas. The argument that one has to obtain the condition 
of abandoning actually all Dharmas is put forth for 
justification of Prapatti which is taken to be 

But this argument is incorrect. The very act of 
abandonment itself of all Dharmas happens to be an 
activity for saving oneself. Thus it is not consistent with 
their argument at all. Not only does this stand be against 
their own argument of refraining from all activity to save 
oneself, but it is also contradictory to the various 
injunctions that expressly ordain the performance of 
Prapatti. 

It may be further argued that if Prapatti is considered 
as an Upaya or as an auxiliary means to the Siddhopaya, it 
would be opposed to the essential- nature of the Supreme 
Being who is the only Upaya, the only existent means, the 
Supreme Sentient, the Supremely Compassionate, the 
Omnipotent and the one who does not need any others' 
help. This standpoint is also contrary to the teachings of 
the Srutis and the Smrtis. Further it is fallacious reasoning 
for it cannot be based on any general proposition. It cannot 
be said that the fact of a single Upaya is hampered 
whenever there is an auxiliary condition. Nor can it be 
affirmed that 'Nirapeksatva' is harmed whenever an 
accessory is required. If, on the other hand, the above 
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argument is maintained inspite of these fallacies, then the 
same reason holds good with the Upasanas also and results 
in the abandonment of Sadhana Bhava even in the 
Upasanas that have been admitted to have it. It cannot be 
said that even Upasana is not a means at all for then it 
amounts to ‘f^cTER for the holders of this view 

interpret the word Dharma in as 

Upasana. It cannot be said that unnecessary burdens are 
loaded as Dharmas by Lord Krishna upon Arjuna to crush 
his haughtiness. The 'Sastras and eminent treatises on 
Dharma declare in unequivocal terms that the worship of 
the Lord is the Supreme Dharma. They prescribe the 
process of Karmayoga, Jnanayoga, and Bhaktiyoga through 
which one can attain the vision of the Lord. The adoration 
of the Supreme Vasudeva is declared as the highest Dhama. 
Can it be possible to deny these well-known Dharmas 
which are all activities for Moksa? Do not the Sastras cease 
to carry' weight in that case? Would there be any difference 
between these views and the views of the heretics then? So 

cannot be the heart of Prapatti 76 

Fourth Objection:- It may be argued further as 
follows: 

The Lord’s injunction 'Sarva Dharman Parityajya’ is 
very significant as it is all inclusive. The word ’all’ is very 
forceful and it applies to all Dharmas. ’Saranavaranam’ or 
seeking protection of the Lord is also a Dharma and it is 
also to be given up as an Upaya lest the meaning of the 
word ’all’ be contracted. So it is opposed to the teaching of 
the Gita to consider that Prapatti possess ’Sadhanatva’ or 
’Siddha Sadhana Sahakaritva’. 
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This objection is answered thus: 

It is agreed that one should not think that Prapatti is a 
'Saksat Sadhana' or a direct and independent means to 
Mukti. It is only a 'Vyaja' to win the favour of the Lord 
who alone is the ultimate means to Mukti. This kind of 
reflection is common even to the Upasanas. The Upasanas, 
as well as Prapatti, are only meant for winning the favour 
of the Lord who is Himself the means for His attainment. 

II T.5T/RT.9 p.105 

It cannot be argued that we should give up in Prapatti 
the thought also of being the means of winning the Grace 
of the Lord. Then one has to give up the thought of 
Sadhanatva even in the Siddhopaya, lest the meaning of 
the words 'all Dharmas’ be contracted. The Srutis declare 
that the Lord is the eternal Dharma and the consequence 
of giving up that also ensues in the above interpretation. It 
may be contended that all Dharmas other than the one 
described in the Charama Sloka, the Siddhopaya, are to be 
abandoned. That exception then follows even in die case of 
§aranagati which is prescribed in the same context as 
'Saranam Vraja'. 

'This unique Upaya', namely the Lord, has no 
beginning like any other Upaya as Upasana. He needs not 
to be promoted to higher and higher perfection. He may 
not also require any auxiliary condition like the Upasanas. 
He is eternal and ever compassionate. He is an abode of 
all perfections and is capable of realizing His will 
independently without the aid of any other. Then of what 



Prapatti 


439 


use will Bhakti or Prapatti be to Him ? It may be asked. 
This objection is answered as follows:- 

The Sadhyopayas namely Bhakti and Prapatti are 
helpful, in as much as they save us from the Lord's Nigraha, 
which is the result of our transgressions of Divine 
commands from beginninglcss time. This is how these two 
help us when we pray for Moksa. When these are adopted 
for attainment of objects other than Mukti they help us by 
generating favourable dispositions in the Lord, as are 
suited to die attainment of such benefits. The Sadhyopayas 
is only an occasion. The Lord who is Himself the means 
for His attainment becomes pleased with these Vyajas, and 
grants us the Supreme benefit of His eternal service after 
making us fit for it. So it must be understood that there is 
absolutely no conflict between these two Pramanas viz., 
those that ordain that the Sidhyopayas confers upon the 
aspirant all benefits culminating in His eternal service, and 
those that declare that all these benefits are obtained 
through die adoption of the Sadhyopayas viz., Bhakti and 
Prapatti, for both Pramanas are complementary and never 
contradictory as explained above. 77 

Fifth Objection:- The performance, of the 
Varnasrama Dharmas and also of Bhaktiyoga which has 
these Dharmas as its accessories, is opposed it is often 
contended, to the essential nature of that aspirant who has 
undcrstoodclearly that he exists for Isvara only and for none 
else'. An exclusive devotee of the above type is a Suddha- 
Yajin and it is argued that it is nor right that he should 
practise the duties of his Varna and Asrama dvat imply the 
association of other deities such as Agni, Indra, Varuna and 
others. 
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This objection has come only due to want of a clear 
understanding of the conclusions of the savants of the past. 
If one has understood thoroughly the nature of the 
Supreme Reality one will never be misled, for one will be 
convinced that one and the same Paramatman, the 
Antaryamin is being worshipped through all one's actions. 
The Pratardana Vidya, for example, distincdy ordains that 
the spiritual aspirant should meditate upon Brahman as 
having Indra and others as His body. It has been 
determined that the object of worship, even in the varied 
rites connected with various A&ramas and Varnas and 
addressed to different deities, is the supreme Being alqne 
who is the Antaryamin of all those deities. Even if other 
deities are worshipped with this essential knowledge that 
the Supreme Being the Sarvatman is only worshipped 
through them, there is absolutely no harm. But, if one 
worships other deities, as if they were independent, or if 
one observes certain rites other than his Nitya and 
Naimittika duties, owing to desire for certain fruits, it 
would then be opposed to his exclusive devotion. So there 
is absolutely no harm to one's supreme and exclusive 
devotion in one's performance of the Nitya and Naimittika 
rites and duties, without any desire for the fruit thereof, 
and with the firm conviction that the names of all Gods 
such as Agni, Indra and others primarily denote the 
Paramatman, of whom all of them are attributes. 

It may be further argued that the Upasanas have been 
prescribed in order to produce faith in the efficacy of the 
Sastras, just like the' Abhicharika Kriyas’ that are meant 
for creating faith. The spiritual aspirant has to choose, it is 
said, the Supreme Being alone as his goal and endeavour. 
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The Upasanas have been discarded, it is alleged, as they are 
nor in fact the means. The text 

3RT <mtT I 

is quoted to support this viewpoint. So, it is argued that 
Prapatti alone is the means and never the Upasanas. 

(1) This argument is untenable for Upasanas are not 
sources of evil, just like 'Abhicharika Kriyas'. So, they are 
to be adopted as they are for the attainment of Moksa. (2) 
Upasanas are not prescribed just to create a desire in the 
minds of the aspirants for the adoption of an easier means. 
Upasanas do not yield their fruit in this life, and so cannot 
create faith in the minds of the aspirants regarding Prapatti. 
Moreover, success through an easier means causes faith in 
a more difficult means. It becomes only 'an Arthavada', if 
it is described that the desired fruits are got from the 
'Anga' instead of the Angi. 7 ® (3) The knowledge of the 
means of attaining the goal is got from the Sastras, and it 
cannot be argued that Bhakti or Upasanas are opposed to 
the goal in view. If the authority of the Sastras is questioned 
as relating to Upasanas, the authorities prescribing Prapatti 
become also invalid by parity of reasoning. (4) The word 
in the text quoted cannot and shall not relate to 
Upasanas as there is no proof for it. 

So both Bhakti and Prapatti are valid means to Mukti, 
as they have been enjoined by the §astras for different types 
of spiritual aspirants, according to their competence and 
ability. 
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It may be further argued that though Bhakti and 
Prapatti are enjoined by the Sastras, only Prapatti is to be 
adopted as it is die only means adopted by the Acharyas. 
Though the Sastras prescribe 'Gavalambhana' in 'Atithi 
Satkara’, that is opposed to traditional practice and so is 
not being adopted. Likewise Upasanas also arc not to be 
adopted. 

This objection again is not well reasoned. A certain 
observance needs to be abandoned when it is invariably 
avoided by all Acharyas and Sistas. It is said that even a 
Dharma, 79 if it is not conducive of Svarga and is an object 
of dislike for the world, should be given up. But Upasanas 
are not so. They have been adopted by great saints like 
Parasara. So it cannot be maintained that the observance of 
Upasanas is opposed to all tradition. 

Nor can it be maintained that these Upasanas were 
valid in previous times and that they, due to want of 
competent people in Kaliyuga are not suited for diis age. It 
is affirmed that Upasanas are possible in all ages and that 
great souls who are devoted to the Lord may come in every 
age. 80 Want of competent persons does not at any time set 
aside the fact of spiritual discipline. The §aslras do not get 
discarded only by this. The same argument may be turned 
against Prapatti also. It is not very easy for one to entrust 
the burden of his redemption to the Lord with implicit 
faith. It is, thus, very difficult to find men who have that 
MahaviSvasa and who are competent for observing Prapatti. 
But by this alone, we dare not say that Prapatti is not suited 
to this age. So, it is established that the Upasanas are also 
valid means to Mukti even in this age of Kaliyuga. But they 
arc suited only to such aspirants as are capable of practising 
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them, and those who are unable to adopt them choose 
Prapatti as their means to Mukti. 81 

C. We may now deal with some of the misconceptions 
that might be entertained, as regards the accessories 
of Prapatti. 

1. The very first objection to be raised against Prapatti 
might be about the necessity of the accessories such as 
'Anukulya Samkalpa' and others to it. The Lord is ever 
compassionate and has taken the vow of redeeming 
all that seek refuge with Him, even though they might 
be enemies or full of faults. The Lord declared that he 
would not abandon anyone that might run to Him for 
help, even in the guise of a friend. When the Lord is 
so gracious as to protect the whole world without 
taking into consideration any merit or whatsoever, are 
not these accessories such as Anukulya Samkalpa and 
others unnecessary for performance of Prapatti? They 
might be however taken to be the attributes that are 
likely to be found in a Prapanna'. 

This standpoint cannot be taken to mean that the 
accessories such as 'Anukulya Samkalpa' and others are 
unnecessary at the time of performance of Prapatti. There 
are many authoritative passages that differentiate between 
the main rite or Angi and its accessories or angas, and these 
will then become contradicted. 82 It was explained above 
that even in our daily behaviour there was need for the 
observance of these accessories. So, it would be against 
worldly experience also to think that there is no need for 
the accessories. If the intention of the objection is that there 
will be no denial of the fruit of Prapatti, even in the event 
of the non-continuance of these accessories, such as 
Anukulya Samkalpa and others, after Prapatti, we do not 
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object. The Lord will redeem such Prapannas by expiating 
their sins in some way or other, as they have surrendered, 
in the proper way, the responsibility of their protection to 
the Lord before. But it cannot be argued that Anukulya 
Samkalpa is not needed, even at the time of performing 
Prapatti, for the performance of Prapatti cannot become 
complete without these essential accessories. Even the 
Brahmastra requires certain accessories of its own, and 
likewise Prapatti also requires its accessories. Then, it may 
be asked, what is meant by the statement that Prapatti does 
not depend on something else like this at any time. 

The meaning of this stanza is only that Prapatti does 
not require any other Dharma or rite, such as Karmayoga 
or Jiianayoga as in the case of Upasana. It does not mean 
that Prapatti is not in need of its own accessories which are 
essential and without which it cannot become complete. 83 

2. It is further contended bv some that, for a believer in 
Sastra, there is nothing like ’Mahavisvasa' apart from 
'Sastrartha Visvasa', to be ordained as an accessory to 
Prapatti. It is thus put forth that Mahavisvasa cannot 
be an anga at all for Prapatti. 

This objection is refuted on two grounds. First of all, 
the scriptural authorities prescribe Supreme faith as an 
anga to Prapatti. Secondly, there are degrees of faith, as 
evidenced from common experience resulting in different 
results. The statement 




HlcJcfi | 

r 24. p-170 



Prapatti 


445 


declares that different men have faith in the sacred 
Mulamantra in varying degrees, and that they attain the 
fruit thereof in proportion to their faith. So, it is essential 
that one should have supreme faith at the time of 
performance of Prapatti. 

'If MahaviSvasa is not in its full measure at the time of 
Prapatti, will not the Lord discard one ?'-it may be asked. 
The answer is in the negative. If Prapatti is performed with 
this Mahavisvasa, though it may vary in degrees, it will 
definitely yield the fruit prayed for. The supreme Lord will 
protect even those Prapannas whose Mahavisvasa is not 
strong enough, by gradually strengthening and perfecting 
it. The savants of the past declare the infinite mercy of the 
redeemer that never discards anyone that runs to Him for 
protection. The great Yamunacharya conveys the same idea 
that the sins of one, that folds one's hands in worship to 
the Lord, in any way at any time, vanish at once, and that 
it never fails to bear fruit. 84 Thus, the Supreme Being will 
make one's Upaya perfect and will protect one within the 
desired time. So, Mahavisvasa rightly becomes an anga of 
Prapatti according to the Sastras, since there are different 
degrees of faith among aspirants. 85 . 

3. 'It is affirmed that Bhakti and Prapatti are capable of 
yielding cither worldly prosperity or Moksa according 
to the mental attitude of the aspirant. An objection is 
raised here. It is questioned how these means of 
Bhakti and Prapatti can give such opposite results, only 
an account of the difference in mental attitudes. As 
one sows, so one reaps. Can one gather wheat from 
sowing barley, owing to the intention of the sower? 1 

The question under discussion is under the province 
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of the Sastras, and it cannot be reasoned out otherwise. 
Even in this world, when we give a noble person some 
valuable thing for sale, we get only a high price, whereas, 
if we offer it merely as our offering without having any 
desire for any return, we get what all we desire. Likewise, 
Bhakti and Prapatti. They are capable of yielding all kinds 
of fruits worldly, as well as spiritual. Bhakti and Prapatti 
become 'Pravrtti Dharmas' when they arc adopted for the 
attainment of worldly benefits other than Moksa. But they 
are 'Nivrtti Dharmas' in the case of those who desire 
nothing other than the lotus feet of the Lord. It is the 
difference in intention which is verily responsible for -the 
attainment of different fruits from the same means. So, it 
is established by the Sastras that one can attain all kinds of 
aspirations through these means of Bhakti and Prapatti, 
and this cannot be disproved by reason. It may be 
remembered here that the same rule holds good regarding 
the observance of the Nitya and Naimittika Karmas. The 
same act becomes binding, as well as liberating, according 
to the difference in mental dispositions. 86 

4. It is asked often, whether it is right to hold that Bhakti 
and Prapatti, which are different in nature, yield the 
same result. Bhakti needs to be followed continuously 
till the time of departure from this world, where as 
Prapatti is to be observed only once. Bhakti needs to 
be supported by Karmayoga and Jnanayoga whereas 
Prapatti needs nothing of-the like except the five 
accessories. Can such Prapatti yield the same fruit as 
that of Bhaktiyoga!’ 

The answer is definitely in the affirmative, because the 
observance of these two Upayas depends upon the 
particular competency of such aspirants. 
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The aspirant who has chosen Bhaktiyoga as his means 
lias the supreme Brahman as his goal, and he puts in his 
individual effort and grows stronger and stronger in his 
Upaya-Bhakti. This aspirant is required to possess the 
particular qualifications essential for Bhaktiyoga, such as a 
thorough knowledge of the Reality combined with the 
ability to take up to Bhakti. 

The Adhikarins for Prapatti are different. Those who 
are helpless and incapable of adopting Bhaktiyoga due to 
the lack of the necessary elements, but who cannot bear 
any delay in attaining the Supreme Goal, are fit for Prapatti 
and these aspirants also get the same fruits as Bhaktiyogins, 
To the aspirants of the path of Prapatti the Lord Himself is 
the endeavour and the goal. But there maybe delay in the 
attainment of the goal according to the degree of urgency, 
or 'Tvara', to attain Divine Communion. So, it is 
maintained that though Bhakti and Prapatti are different in 
nature they yield the same fruit as they relate to different 
kinds of aspirants, and not to die same kind. So die this 
nothing incompatible about these two ways of spiritual 
perfection. 87 

5. Some others entertain doubts as regards the 
effectiveness of Prapatti which is verily capable of 
giving all benefits, when they fail to secure some 
worldly benefits through it. It, must be understood 
that Prapatd can never be in vain, if it is performed 
along with all die accessories, in the proper way. If 
one fails to get any benefit it must be only due to some 
deficiency in his performance of it. There might be 
some defect in Karma or Kartr or Sadhana or 
Parikara. Defect in Karma might be the lack of 
Mahavisvasa. If the doer is capable of following some 
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other means, and if he is a Sakinchana, he will not 
have the competency for Prapatti. That is called 
'Kartrvaigunyam'. If one is wanting in the teaching of 
the Acharyas, there will be defect in parikara and so it 
is to be known that there is some defect or other 
somewhere, when Prapatti is not successful. When 
Prapatti is observed without any of these defects, even 
the objects of desire, worldly and visible, become 
fulfilled. 8a 

6. It is further contended by some others that Prapatti, 
though very significant, his to function only as a part 
of Bhaktiyoga. These critics argue that the great sages 
of the past like Vyasa and others have prescribed 
Bhaktiyoga itself as the means to Mukti. 
HKNUlHKl’, ‘tffU+fHdl e&T:’, V^fHdd 
and a host of other such authorities ordain that steady 
meditation alone is the means of liberation. The Gita 
also ordains Prapatti as an Anga of Bhakti. So these 
argue that Prapatti can be only an Anga of Bhaktiyoga, 
and that it can never be an independent means of 
attaining spiritual perfection. 

The above argument is not tenable for die scriptures 
ordain Prapatti itself as an independent means for 
liberation. 


‘?RUT refi 3nrar ^ I 

fTtroict II 


TiT/fll. p- 171 


is a text which declares that even those who are incapable 
of meditation attain the highest abode of the Lord by 
means of surrender to the Lord The exposition of Prapatti 
as an anga to Bhakti in the Bhasya does not negate it as an 
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independent means '^1^4 JPTfh ^ * Hi [rt>: 1 
WcToWf^T I ^<J|cf,K^R|^ 4'dOcf 



^T.i?f.STT. 


The ahirbudhnya Samhita affirms that Prapatti can be 
adopted as a direct and independent Upaya, by which one 
can attain that, which cannot be attained through 
Karmayoga, Jnanayoga or Bhaktiyoga. 

11 T.^.^TT. 24.p-171 

These authorities establish the efficacy of Prapatti as a 
direct and independent means to Mukti. If one adopts this 
Upaya, he will also be blessed with the capacity to meditate 
steadily on Brahman, as its reward, as expounded by 
Ramanuja in his Vaikunta Gadyam. The meditation of the 
Prapanna is for "Bhogyata" or the rapture of meditation of 
itself, whereas for an Upasaka it is essential, as the means 
of liberation. A Prapanna also meditates upon God for 
"Svayamprayojana" just like a healthy man drinks milk for 
the pleasure of drinking, whereas for an Upasaka 
meditation is a means of attaining the goal, just as the 
drinking of milk by an unhealthy person serves the purpose 
of gaining good health. 89 

"Can a Prapanna, then, engage in meditation of the 
Lord, with all its accessories irrespective of his Adhikara' - 
it may be asked. The answer to the above question is that 
it is possible for everyone to meditate upon the Lord, in 
such a way, as is befitting his competency, and so the 
Upasana Sastras are not set at nought by this. 
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Bhagavan Ramanuja has taught this means of Prapatti 
in his Sri Ranga Gadyam and Saranagathi Gadyam, and 
has briefly referred to it in his Vaikunta Gadyam also. He 
has, there, taught also the particular way of meditation 
upon the Lord, suited to the Prapanna, by means of which 
his desire for the attainment of this Supreme Goal of his 
life might grow in strength, without suffering any 
diminution. So Prapatti is to be adopted as a direct and 
immediate means to Mukti also in the same way as an 
indirect means to perfect and complete Bhaktiyoga. Bhakti 
and Jnana are the two things that are to be prayed for by 
one and all in all states, and so the meditation of a 
Prapanna upon the Lord is svayam Prayojana, as it 
strengthens his desire for the goal. There is thus no conflict 
at all between Bhakti and Prapatti. Bhaktiyoga happens to 
be the means of liberation but here meditation is not an 
Upaya, but only the fruit of Prapatti. Thus, it is established 
that Prapatti is not exclusively a part of Bhaktiyoga, but 
that is also a direct and immediate means to Mukti. 



Prapatti 


451 


1. 

2 . 

3. 

4. 

5. 

6 . 

7. 


Rg. V m-20-4 
Sve. U. 6-17. 

‘F5 wi i nwrq ff f trr I ^ wr 

RRsjts^l’ ^T.3. 2-22-3,4 


VfilRWh^drdiffa’ 


®T.3. 2-23-1 


5 r>rat vj: mt wtt w ripjw^ci i ^wr^r ^s°R ?KcrrFtRt 
R^ I 5 . 3 . 2-2-4 

d*RMlW*tai dWWfclfttbRIg: o?T R?R 

^o^ifla l’ R.RT.3. 24 X§x*g 


‘■RT^ ^ TO^ m^l^di trcf^i’ 

R RT <^ffrRt 1J3T: WJRt RETORT: l’ 
cfifa TRR R^S RKR I 


R.ift. 7 - 14 
*T.ift. 7-15 
R.ift. 18-62 


ycfynflRFfRi 


Rjft. 18-66 


8. Stotra Ratna, 21 

9. *'UH!J<>«M<u||<Rk yKUIMlfcl^lPldd<lfM*4teR4-M,; ‘RWJWRRRR 

ft^RtWWIrHIriJUlw’ 3.R. 97 S.S.R.'s Edition 

10. U'+rM - 2-22 

11. Gadya Bhashya 

12. *3TR ^R l ft^RRRlM : RXRfrh RTfH RTRRrfib ST^Nt l’ 

Tf.m of Sudarsana Suri 


‘3TR JJlOlRIdRRRRlf^Hl ^GRRTORvq*fctft 3TRRT JJrh^imifddi 
RTRRrRT^RT I R.RT. of Dcsika 

"Parabhakti is described here as ^>*4TM«tvi’ J mRi and not with 
the idea of an Upaya". Perivachan Pillai’s commentary. 

13. ‘x^RT RRRRtRR RRRcHRfrlRRfaT dfRRtJd #’ %.R.79S.S.R.’s 

Edition 



452 


The philosophy of sadhana in vi&stadvaita 


14. S.B.n-1-34 

15. B.G. 2-61; 6-14; 7-14; X-10; 18-66 

16. S B. UI-3-56 

17. S.B. III-3-57 

18. R.T.S. 9.P.107 

19. R.T.S. 9. P.108 

20. R.T.S. 10. P. 109 

21. R.T.S. 9, P 104 

22. Those who have one of the above four conditions are of 4 

classes; those who have two of these are of 6 classes; those 
who have three of these are of 4 classes; those who have all 
the four are of 1 class. Total; 15 classes of aspirants fit for 
Prapatti. R.T.S. lO.p. 109 

23. R.T.S. 10, P. 109 

24. R.T.S. 10, P. 109 

25. R.T.S. 8 , P. 104 

26. R.T.S. 8 , P. 104 

27. R.T.S. 8 , P. 105 

II fa. 3 . 1-9-73 

29. The Mulamantra ‘aft OTWj’ I 


The Dvaya : TO 3 J 4 t HUU«IW ^T:’ I 

The Charama Sloka : W 1 ^3f | 3T^T 

T^TT^«fr 41^:’ I 


30. Rahasyapadavi, pp. 7-8 

31. R.T.S. 11-P 110 


32. R.T.S. 11. p. 110 

33. Laksmi Tantra, 17-77 



Prapatti 


453 


34. R.T.S. 11-P. 110 

35. Lakshmi Tantra, 17-22 

36. See R.T.S. 11, p. 111-112 

37. See R.T.S. 11, p. - 112 

38. y<s4ld: qtPTTTF: rHT 

II T.=I.*T. 11-p-114 


40. N.V 18 

41. ‘3TTr*nft ^ q *lV ‘ 

42. 3T^n#Rntf^^T^ STclRTTOT^ 

43. '311r*l Ir414'H'^lIW) 3^’ 

44. ^WWIW 9^ Wl«l(e|4d>dl I 




ettfift <F51 17-79 


cKjift 17-73 


VMWfcdf 


46. RT.S. 12, P.116 

47. - 61; "IWNW^ - 84, 92 

48. ‘i|3T: Sl«IW'!|lR|W|: ^ Pl^<l ,’ I 

49. R.T.S. 8, P 103 

50. Nyasa Tilakam - 21 

51. R.T.S.9, P. 105 

52. R.T.S. 13, P. 118 


T.^.^fT. 12-p-l 15 



454 


The philosophy of sadhana in visisiadvaita 


53. N.V 19 

54. See R.T.S. 14, pp. 119-120 

55. R.T.S. 14, PP 119-120 

56. RT.S. 15, P. 121 

57. RT.S. 17, P. 129 

58. RT.S. 15, P. 125 

59. G.S. 31. 

60. ‘toM TOlft ^ 

3J*rr°T I 

61. Urn i 

RlJ¥l^4l4l«ll TO dTfFFtfr^ II 
313TOT sMl+NlfaflMt I 

^oTO: II 

31341 ihmRk^ fcra«^: i 

31fcft d^MI vft ^ jftftcTT II J.sT.TO. 17, 

62. fr?J: TOTR^ I 

ywf^lriN to? TO'jremro'i n 

II 4.?.TO. 18. 

63. R.T.S. 18, P. 133 

64. ‘4 3ITTOl^[^TOTTOTO43a?: I 

3ITOTO TO?5?TTOmTOl II* l.?.TO. 1 

65. RT.S. 18, p. 134 

66. RT.S. 18, P. 135 

67. S.B. IH-4-51 


>-131 


>-132 


, 134 



Prapatti 


455 


68 . R.T.S. 18, P. 137 

69. R.T.S. 24, P. 160 

70. R.T.S. 24, Pp. 164-165 

71. R.T.S. 24, P. 166 

72. R.T.S. 24, P. 166 

73. R.T.S., 24, p. 167 

74. R.T.S. 24, p. 161 

75. R.T.S., 24 p. 162 

76. R.T.S., 24, p. 163 

77. R.T.S., 24, p. 164 

78. R.T.S. 24, p. 167 

79. I 1-156 

80. R.T.S. 24, p. 168 

81. R.T.S. 24, p. 168 

82. ‘TtfffcTT WUIHlft:’, '^TO: | 

83. R.T.S., 24, p. 169 

84. Sto. Rat., 28 

85. R.T.S., 24, p. 170 

86 . R.T.S., 24, p. 170 

87. R.T.S., 24, p. 170 

88 . R.T.S. 24, p. 171 

89. R.T.S. 24, p. 171 



457 


CONCLUSION 

We have so far dealt with the philosophy of Sadhana 
in Visistadvaita according to Dcsika. In the first section we 
have dealt with the ontological position of the Sadhaka or 
Upasaka and expounded that he is as real an entity as the 
‘Supreme Brahman’, though adjectival to him in nature. It 
is described therein that the true purusartha of the Jiva is 
the attainment of the bliss of Divine Communion. In the 
second section the essential nature of the Paramatman has 
been expounded. The Supreme Brahman, it is affirmed, is 
qualified by both Supremacy and accessibility. The Supreme 
Brahman is an ‘Ocean of Mercy 5 and one would attain one’s 
highest aspiration only through Divine Grace and God is 
Himself both the ‘goal’ and ‘the endeavour’. In the next 
section we have discussed about the concept of Sadhana in 
Visistadvaita according to Ramanuja. We have also 
detailed the general scheme of Sadhana in Visistadvaita 
according to the path of Bhaktiyoga and Prapatti. The 
special advantages of Prapatti over Bhaktiyoga have been 
expounded in the last section wherein the important 
features, of Prapatti have been delineated. 

Desika has interpreted and justified the expositions of 
Ramanuja in all his works. He has explained and developed 
in particular the doctrine of Prapatti that has been 
expounded by Ramanuja in his Gadyas. 

Though Bhakti and Prapatti are both valid means to 
Mukti, the school of Visistadvaita is following Prapatti 
more than Bhaktiyoga. Prapatti is, in fact, the living 
religion of Srlvaisnavism today. Hosts of Srlvaisnava 
aspirants observe Prapatti cither directly or through the 
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mediation of their Acharyas as the case may be. It is 
affirmed that Bhaktiyoga is not within the competency of 
one and all, where Prapatti has a Universal appeal. The 
Greatness of Ramanuja lies in the fact that he preached 
and practised Prapatti and threw open the gates of 
emancipation through it, to all humanity, irrespective of 
caste or attainments. All followers of Ramanuja to 
whatever group they may belong, honour the path of 
Prapatti, though they may be divided on the manner of 
performing it. 

Prapatti is mainly the root of all Sadhanas in all 
Philosophical systems. Even the Buddhist finds the need of 
it. He is required to take refuge with the Buddha, the 
Sangha and the Dharma. The Advaitin assigns a lofty place 
for surrender. Teachers of Advaita declare that Bhakti is 
essential for Jiianam and herein comes the need for 
Prapatti. The teachers of Dvaita ordain Bhakti as the means 
of liberation and Prapatti is inevitable for the attainment of 
such steadfast devotion. The Sakti Visistadvaitin assigns a 
very high place to ‘Saranagathi’ in his scheme of SSdhana 
signified by the ‘Satsthalas’. The doctrine of self surrender 
is admitted by all these as a sub-means to perfect another 
means, may be Jnanam or Bhakti. But the school of 
Visistadvaita has come to the conclusion, on the authority 
of the host of scriptures, that Prapatti can also function as 
a direct means to Mukti, as it can function as an indirect 
means. The Lord, it is affirmed, being pleased with the 
Prapatti performed by the aspirants would grant them even 
Mukti, just like Jnana or Bhakti, as every thing is to be 
obtained only through that evcr-mcrciful Lord. 
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Though most of the followers of Srivaisnavism follow 
Prapatti, they do not discard Bhaktiyoga. The exposition of 
Karmaygoa, Jiianayoga and Bhaktiyoga is also of immense 
good to the aspirants, for, by following the virtues ordained 
therein, they evolve and live a deeply spiritual and 
devotional life. Thus Bhaktiyoga also is of equal importance 
to a Srivaisnava as Prapatti. The Doctrine of Sadhana in 
ViSistadvaita is thus of Supreme Importance to all 
Srivaisnavas. It will interest others also as many of the 
doctrines described here are Universal in appeal. 
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